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TRANSLATOR’S PREFACE 





Dr Harnack opened the course of lectures which 
have been translated in this library under the title 
What is Christianity ? with a reference to John Stuart 
Mill. The present work might also be introduced by 
a sentence from the same English thinker. In the 
second chapter of his essay upon “ Liberty,” he has 
occasion to speak with admiration and regret of the 
emperor Marcus Aurelius, confessing that his per- 
secution of the Christians seems “one of the most 
tragical facts in all history.” ‘It is a bitter thought,” 
he adds, “how different a thing the Christianity of 
the world might have been, if the Christian faith 
had been adopted as the religion of the empire under 
the auspices of Marcus Aurelius instead of those 
of Constantine.” Aurelius represents the apex of 
paganism during the first three centuries of our era. 
Chronologically, too, he stands almost equidistant 
between Christ and Constantine. But there were 
reasons why the adjustment of the empire to Chris- 
tianity could not come earlier than the first quarter 
of the fourth century, and it is Dr Harnack’s task in 
the present work to outline these reasons in so far as 
they are connected with the extension and expansion 
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of Christianity itself. How did the new religion 
come to win official recognition from the State in 
A.D. 825? Why then? Why not till then? Such 
is the problem set to the historian of the Christian 
propaganda by the ante-Nicene period. He has to 
explain how and why and where, within less than 
three centuries, an Oriental religious movement 
which was originally a mere ripple on a single wave 
of dissent in the wide sea of paganism, rose into a 
breaker which swept before it the vested interests, 
prejudices, traditions, and authority of the most 
powerful social and political organization that the 
world hitherto had known. ‘The main causes and 
courses of this transition, with all that it involves of 
the inner life and worship of the religion, form Dr 
Harnack’s topic in these pages. 

In editing the book for an English audience I 
have slightly enlarged the index and added a list of 
New Testament passages referred to in the course of 
the volume. Wherever a German or French book 
cited by the author has appeared in an English dress, 
the corresponding reference has been  subjoined. 
Also, in deference to certain suggestions received 
by the publishers, I have added, wherever it has been 
advisable to do so, English versions of the Greek and 
Latin passages which form so valuable and character- 
istic a feature of Dr Harnack’s historical discussions. 
It is hoped that the work may be thus rendered more 
accessible and inviting than ever to that wider 
audience whose interest in early Christianity is allied 
to little or no Greek and Latin. 

There is rich material here, however, for the 
expert and the student of church history as well, 
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and for their sakes no less than for the benefit of all 
readers who are advanced enough to recognize the 
educational value of a competent review, which is 
frequently like a lighted candle set beside an open 
volume, I may set down here some references to the 
various aspects of critical opinion upon the “ Aus- 
breitung.” Some of the ablest and most interesting 
have come, as was natural, from the pen of Roman 
scholars like F X. Funk (Zheolog. Quartalschrift, 
1903, pp. 608-609), A. Labeau (Revue dhistoire 
ecclésiastique, 1908, pp. 76-85), Batiffol (Revue 
biblique internationale, July 1903), and H. D. in 
Analecta Bollandiana (Brussels, 1903, pp. 459, 460). 
There are reviews in English by J. H. Wilkinson 
(Critical Review, 19038, pp. 202 f.), Dr W F. Cobb 
(Hepository Times, Dec. 1903, pp. 129 f.), and H. 
C. Vedder (Amer. Journ. Theol., 1904, pp. 164-172), 
and a flood of German critiques by Holtzmann 
(Deutsche Literaturzetung, 1902, li.-li.), O. Pfleiderer 
(Deutsche Rundschau, 1908, pp. 259-272), Delbruck 
(Preussische Jahrbiicher, 1903, pp. 521-523), Kro- 
patscheck (Theol. Literaturbericht, 1908, pp. 221 f.), 
Preuschen (Berliner philol. Wochensschrift, 1903, pp. 
1352-1359), and Wohlenberg (Theol. Literaturblatt, 
1903, ix.), amongst others. To these may be added 
notices by Bonet-Maury (Annal. de Bibl. Théologie, 
1903, iti.), Koch (Vhéol. Revue, 1902, xx.), Hj. 
Holmquist (Kyrkohist. Arskr., 1908, p. 115), E. W. 
Watson (Journ. of Theol. Studies, 1904, pp. 289- 
291), and the present writer (Hibbert Journal, April 
1908, pp. 579-590). 
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No monograph has yet been devoted to the mission 
and spread of the Christian religion during the first 
three centuries of our era. For the earliest period 
of church history we have sketches of the historical 
development of dogma and of the relation of the 
church to the state—the latter including Neumann’s 
excellent volume. But the missionary history has 
always been neglected, possibly because writers have 
been discouraged by the difficulty of bringing the 
material to the surface and getting it delimited, or 
by the still more formidable difficulties of collecting 
and sifting the geographical data and statistics. The 
following pages are a first attempt, and for it I 
bespeak a kindly judgment. My successors, of whom 
there will be no lack, will be able to improve upon it. 

I have one or two preliminary remarks to make, 
by way of explanation. 

The primitive history of the church’s missions lies 
buried among legends; or rather, it has been replaced 
by a history (which is strongly marked by tendency) 
of what is said to have been enacted in the course of 
a few decades throughout every country on the face 
of the earth. The composition of this history has 
gone on for more than a thousand years. The 
formation of legends in connection with the apostolic 
mission, which commenced as early as the first 
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century, was still thriving in the Middle Ages; it 
thrives, in fact, down to the present day. But the 
worthless character of this history is now recognized 
upon all hands, and in the present work I have hardly 
touched upon it, since I have steadily presupposed 
the results gained by the critical investigation of the 
sources. Whatever item from the apocryphal Acts, 
the local and provincial legends of the church, the 
episcopal lists, and the Acts of the martyrs, has not 
been inserted or noticed in these pages, has been 
deliberately omitted as useless. On the other hand, 
I have aimed at exhaustiveness in the treatment of 
reliable materials. It is only the Acts and traditions 
of the martyrs that present any real difficulty, and 
from such sources this or that city may probably fall 
to be added to my lists. Still, the number of such 
addenda must be very small. Inscriptions, unfor- 
tunately, almost entirely fail us. Dated Christian 
inscriptions from the pre-Constantine age are very 
rare, and only in the case of a few groups can we be 
sure that an undated inscription belongs to the third 
and not to the fourth century. Besides, the Christian 
origin of a very numerous class is merely a matter of 
conjecture, which cannot at present be established. 
As the apostolic age of the church, in its entire 
sweep, falls within the purview of the history of 
Christian missions, some detailed account of this 
period might be looked for in these pages. No such 
account, however, will be found. For such a discus- 
sion one may turn to numerous works upon the 
subject, notably to that of Weizsicker; after his 
labours, I had no intention of once more depicting 
Paul the missionary, but have confined myself to 
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the presentation of general characteristics within the 
period. What is set down here must serve as its 
own justification. It appeared to me not unsuitable, 
under the circumstances, to attempt to do some justice 
to the problems in a series of longitudinal sections ; 
thereby I hoped to avoid repetitions, and, above 
all, to bring out the main currents and forces of 
the Christian religion coherently and clearly. The 
separate chapters have been compiled in such a way 
that each may be read by itself; but the unity of the 
whole work, I hope, has not been impaired thereby. 

The basis chosen for this account of the early 
history of Christian missions is no broader than my 
own general knowledge of history and of religion— 
which is quite slender. My book contains no informa- 
tion upon the history of Greek or Roman religion ; 
it has no light to throw on primitive myths and later 
cults, or on matters of law and of administration. 
On such topics other scholars are better informed 
than I am. For many years it has been my simple 
endeavour to remove the barriers between us, to learn 
from my colleagues whatever is indispensable to a 
correct estimate of such phenomena as they appear 
inside the province of church history, and to avoid 
presenting derived material as the product of original 
research. 

With regard to ancient geography and statistics, I 
have noticed in detail, as the pages of my book will 
indicate, all relevant investigations. Unfortunately, 
works on the statistics of ancient population present 
results which are so contradictory as to be useless ; 
and at the last I almost omitted the whole of these 
materials in despair. All that I have actually retained 
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is a scanty residue of reliable statistics in the opening 
chapter of Book I. and in the concluding observations. 
In identifying towns and localities I have followed 
the maps in the Corpus Inscriptionum Latinarum, the 
small maps in the fifth volume of Mommsen’s Roman 
History, Kiepert’s ormae orbis antiquis (so far as 
these have appeared), and some other geographical 
guides ; no place which I have failed to find in these 
authorities has been inserted in my pages without 
some note or comment, the only exception being a 
few suburban villages. I had originally intended to 
furnish the book with maps, but as I went on I had 
reluctantly to abandon this idea. Maps, I saw, would 
give a misleading impression of the actual situation. 
For one thing, the materials at our disposal for the 
various provinces up to 325 a.D. are too unequal, and 
little would be gained by merely marking the towns 
in which Christians can be shown to have existed 
previous to Constantine; nor could I venture to 
indicate the density of the Christian population by 
means of colours. Maps cannot be drawn for any 
period earlier than the fourth century, and it is only 
by aid of these fourth-century maps that the previous 
course of the history can be viewed in retrospect.— 
The demarcation of the provinces, and the alterations 
which took place in their boundaries, formed a sub- 
ject into which I had hardly any occasion to enter. 
Some account of the history of church-organization 
could not be entirely omitted, but questions of 
organization have only been introduced where it was 
unavoidable. My aim, as a rule, has been to be as 
brief as possible, to keep strictly within the limits of 
my subject, and never to repeat answers to any settled 
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questions, either for the sake of completeness or of 
convenience to my readers. The history of the 
expansion of Christianity within the separate provinces 
has merely been sketched in outline. Anyone who 
desires further details must of course excavate with 
Ramsay in Phrygia and the French savants in 
Africa, or plunge with Duchesne into the ancient 
episcopal lists, although for the first three hundred 
years the results all over this field are naturally scanty. 

The literary sources available for the history of 
primitive Christian missions are fragmentary. But 
how extensive they are, compared to the extant 
sources at our disposal for investigating the history of 
any other religion within the Roman empire! They 
not only render it feasible for us to attempt a sketch 
of the mission and expansion of Christianity which 
shall be coherent and complete in all its essential 
features, but also permit us to understand the 
reasons why this religion triumphed in the Roman 
empire, and how the triumph was achieved. All the 
same, a whole series of queries remains unanswered, 
and the series includes those very questions that imme- 
diately occur to the mind of anyone who will look 
attentively into the history of Christian missions. 

Several of my earlier studies in the history of 
Christian missions have been incorporated in the 
present volume, in an expanded and improved form. 
These I have noted as they occur. 

I must cordially thank my honoured friend Pro- 
fessor Imelmann for the keen interest he has taken in 
these pages as they passed through the press. 


A. HARNACK 
Bern, Sept. 4, 1902. 
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BOOK I. 
INTRODUCTORY. 


CHAPTER I. 
JUDAISM : IFS DIFFUSION AND LIMITS. 


To nascent Christianity the synagogues in the Dias- 
pora meant more than the fontes persecutionum of 
Tertullian’s, complaint; they also formed the most 
important presupposition for the rise and growth of 
Christian communities throughout the empire. The 
network of the synagogues furnished the Christian 
propaganda with centres and courses for its develop- 
ment, and in this way the mission of the new religion, 
which was undertaken in the name of the God of 
Abraham and Moses, found a sphere already prepared 
for itself. 

A survey of the spread of Judaism at the opening 
of our period has been frequently presented, most 
recently and with especial care by Schiirer 
(Geschichte des jiidischen Volkes, Bd. III. PP. 1-38 ; 
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Eng. trans., II. 11. 220 f.). Here we are concerned 
with the following points: 

(1) There were Jews in most of the Roman 
provinces, at any rate in all those which touched or 
adjoined the Mediterranean, to say nothing of the 
Black Sea; eastward also, beyond Syria, they were 
thickly massed in Mesopotamia, Babylonia, and 
Media.* 

(2) Their numbers were greatest in Syria,’ next to 


1 Comprehensive evidence for the spread of Judaism throughout 
the empire lies in Philo (Legat. 36 and Flacc. 7), Acts (ii. 9 f.), 
and Josephus (Bell. ii. 16. 4; vii. 3, 3; Apion, ii. 39), The state- 
ment of Josephus (otc éorw éml rijs oixovpeévys Spuos 6 py potpay 
Hpetépay éxwv: “there is no people in the world which does not 
contain some part of us”) had been anticipsted more than two 
centuries earlier by a Jewish Sibylline oracle (Sib. orac., iii, 271: 
mace 6% yaia oev tAnpys Kai waca OdrAacoa: “every land and sea 
is filled with thee’’). By 139-138 B.c. a decree for the protection 
of Jews had been issued by the Roman Senate to the kings of 
Egypt, Syria, Pergamum, Cappadocia and Parthia, as well as to 
Sampsamé (Amisus?), Sparta, Sicyon (in the Peloponnese), Delos, 
Samos, the town of Gortyna, Caria and Myndus, Halicarnassus and 
Cnidus, Cos and Rhodes, the province of Lycia together with 
Phaselis, Pamphilia with Sidé, the Pheenician town Aradus, Cyrene 
and Cyprus. By the time of Sulla, Strabo had written thus 
(according to Josephus, Antig., xiv. 7. 2): eis macav wodAw 74dn 
mapeAnrvOe, Kai térov ok gore fpadiws ebpeiy THs oikovpéerys Os od 
mapadedexta: ToUTo TO Pidov pyd emixpareirar ba’ airod (“They have 
now got into every city, and it is hard to find a spot on earth 
which has not admitted this tribe and come under their control”). 
For the intensive spread of Judaism, Seneca’s testimony (cited by 
Augustine, de civit. det, vi. 11) is particularly instructive : cum interim 
usque eo sceleratissimae gentis consuetudo valuit, ut per omnes 
iam terras recepta sit; victi victoribus leges dederunt (“ Meantime 
the customs of this most accursed race have prevailed to such an 
extent that they are everywhere received. The conquered have 
imposed their laws on the conquerors’’), 

® The large number of Jews in Antioch is particularly striking. 
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that in Egypt (in all the nomes as far as Upper Egypt), 
Rome, and the provinces of Asia Minor.’ The 
extent to which they had made their way into all 
the local conditions is made particularly clear by the 
evidence bearing on the sphere last-named, where, 
as on the north coast of the Black Sea, Judaism 
also played some part in the blending of religions 
(e.g., the cult of “The most high God,” and of the 
God called “ Sabbatistes”). The same holds true of 
Syria, though the evidence here is not taken so 
plainly from direct testimony, but drawn indirectly 


1 Philo, Legat. 33: “Iovdaior xa Exdoryy wodAw eiot rapmrdyOeis 
"Actas Te Kal Supias (“The Jews abound in every city of Asia and 
Syria”). The word “every” (éxéoryv) is confirmed by a number 
of special testimonies, e.g. for Cilicia by Epiphanius (Her., xxx. 11), 
who says of the “apostle” sent by the Jewish patriarch to collect 
the Jewish taxes in Cilicia: 65 dveA@av éxéiore did Exdatys TéAEwS THS 
Kuruxias ta éridéxata xtd eicésparrey (“ On his arrival there he pro- 
ceeded to lift the tithes, etc., from every city in Cilicia’). On the 
spread of Judaism in Phrygia and the adjoining provinces (even into 
the districts of the interior), see Ramsay’s two great works, The 
Cities and Bishoprics of Phrygia, and The Historical Geography of 
Asia Minor, along with his essay in the Expositor (January 1902) 
on “The Jews in the Greco-Asiatic cities.” Wherever any 
considerable number of inscriptions are found in these regions, 
some of them are always Jewish. The réle played by the Jewish 
element in Pisidian Antioch is shown by Acts xiii., see especially 
verses 44 and 50 (oi ‘Iovdato: zapwétpuvay ras oceBopévas yuvaixas Tas 
evoxjpovas Kal Tos mpatous THS wéAews). And the significance of 
the Jewish element in Smyrna comes out conspicuously in the 
martyrdom of Polycarp and of Pionius; on the day of a Jewish 
festival the appearance of the streets was quite changed. “The 
diffusion and importance of the Jews in Asia Minor are attested 
among other things by the attempt made during the reign of 
Augustus, by the Ionian cities, apparently after joint counsel, to 
compel their Jewish fellow-townsmen to abandon their faith or 
else to assume the full burdens of citizenship’”» (Mommsen, Rim. 
Gesch., v. pp. 489 f., Eng. trans. Provinces, ii, 163). 
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from the historical presuppositions of Christian 
gnosticism. In Africa, along the coast-line, from 
the proconsular province to Mauretania, Jews were 
numerous.’ At Lyons, in the time of Irenzus,’ they 
do not seem to have abounded; but in southern 
Gaul, as later sources indicate, their numbers cannot 
have been small, whilst in Spain, as is obvious from 
the resolutions of the synod of Elvira (c. 300 a.D.), 
they were both populous and powerful. Finally, we 
may assume that in Italy—apart from Rome and 
Southern Italy, where they were widely spread—they 
were not exactly numerous under the early empire, 
although even in Upper Italy at that period individual 
synagogues were in existence. This feature was due to 
the history of Italian civilization, and it is corroborated 
by the fact that, beyond Rome and Southern Italy, 
early Jewish inscriptions are scanty and uncertain. 

(3) The exact number of Jews in the Diaspora can 
only be calculated roughly. Our information with 
regard to figures is as follows. Speaking of the Jews 
in Babylonia, Josephus declares there were “not a few 
myriads,” or “innumerable myriads” in that region.® 
At Damascus, during the great war, he narrates 
(Bell. Jud., ii. 20. 2) how ten thousand Jews were 
massacred ; elsewhere in the same book (vii. 8. 7) he 


' See Monceaux, “les colonies juives dans l'Afrique romaine” 
(Rev. des Etudes juives, 1902). We have evidence for Jewish com- 
munities at Carthage, Naro, Hadrumetum, Utica, Hippo, Simittu, 
Volubilis, Cirta, Auzia, Sitifis, Caesarea, Tipasa, and Oea. 

® To all appearance, therefore, he knew no Jewish Christians 
at first hand, 

3 Antiq., xv. 3.1, xi. 5.2. According to Antiq., xii. 3. 4, Antiochus 
the Great deported 2000 families of Babylonian Jews to Phrygia 
and Lydia, 
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writes “ eighteen thousand.” Of the five civic quarters 
of Alexandria, two were called “the Jewish” (ac- 
cording to Philo, In Flacc. 8), since they were mainly 
inhabited by Jews; in the other quarters Jews were 
also to be met with, and Philo (Jn Flacc. 6) reckons 
their total number in Egypt (as far as the borders of 
Kthiopia) to have been at least 100 myriads (=a 
million). In the time of Sulla the Jews of Cyrene, 
according to Strabo (cited by Josephus, Antig., xiv. 
7. 2), formed one of the four classes into which the 
population was divided, the others being citizens, 
peasants, and resident aliens. During the great 
rebellion in Trajan’s reign they are said to have 
slaughtered 220,000 unbelievers in Cyrene (Dio 
Cassius, \xvili. 82), in revenge for which ‘many 
myriads” of their own number were put to death 
by Marcus Turbo (Euseb., H.E., iv. 2). The Jewish 
revolt spread also to Cyprus, where 240,000 Gentiles 
are said to have been murdered by them.’ As for 
the number of Jews in Rome, we have these two 
statements: first, that in B.c. 4 a Jewish embassy 
from Palestine to the metropolis was joined by 8000 
local Jews (Joseph., Antig., xvii. 2.1; Bell., ti. 6. 1); 
and secondly, that in 19 a.p., when Tiberius banished 
the whole Jewish community from Rome, 4000 able- 
bodied Jews were deported to Sardinia. The latter 
statement merits especial attention, as it is handed 
down by Tacitus as well as Josephus.” After the 


1 Dio Cassius (loc. cit.). The same author declares (lxix. 14) 
that 580,000 Jews perished in Palestine during the rebellion of 
Barcochba. 

2 There is a discrepancy between them. Whilst Josephus (Antiq., 
xviii. 3. 5) mentions only Jews, Tacitus (Annal., ii. 85) writes: 
« Actum et de sacris Aegyptiis Judaicisque pellendis factumque 
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fall of Sejanus, when Tiberius revoked the edict 
(Philo, Legat. 24), the Jews at once made up their 
former numbers in Rome (Dio Cassius, lx. 6, 7Aeova- 
cavres adOis); the movement for their expulsion re- 
appeared under Claudius in 49 a.p., but the enforce- 
ment of the order looked to be so risky that it was 
presently withdrawn and limited to a prohibition of 
religious gatherings. In Rome the Jews dwelt 


patrum consultum, ut quattuor milia libertini generis ea superstiti- 
one infecta, quis idonea aetas, in insulam Sardiniam veherentur, 
coercendis illic latrociniis et, si ob gravitatem caeli interissent, 
vile damnum ; ceteri cederent Italia, nisi certam ante diem profanos 
ritus exuissent ” (“ Measures were also adopted for the extermina- 
tion of Egyptian and Jewish rites, and the Senate passed a decree 
that four thousand freedmen, able-bodied, who were tainted with 
that superstition, should be deported to the island of Sardinia to 
put a check upon the local brigands. Should the climate kill them 
*twould be no great loss! As for the rest, they were to leave Italy 
unless they abjured their profane rites by a given day”). The 
expulsion is also described by Suetonius (Tiber. 36): ‘ Externas 
caeremonias, Aegyptios Judaicosque ritus compescuit, coactis qui 
superstitione ea tenebantur religiosas vestes cum instrumento omni 
comburere, Judaeorum juventutem per speciem sacramenti in 
provincias gravioris caeli distribuit, reliquos gentis eiusdem vel 
similia sectantes urbe summovit, sub poena perpetuae servitutis nisi 
obtemperassent” (“Foreign religions, including the rites of 
Egyptians and Jews, he suppressed, forcing those who practised 
that superstition to burn their sacred vestments and all their 
utensils. He scattered the Jewish youth in provinces of an 
unhealthy climate, on the pretext of military service, whilst the 
rest of that race or of those who shared their practices were 
expelled from Rome, the penalty for disobedience being penal 
servitude for life ’’). 

1 The sources here are contradictory. Acts (xviii, 2), Suetonius 
(Claud. 25), and Orosius (vii. 6. 15)—the last named appealing by 
mistake to Josephus, who says nothing about the incident—all 
speak of a formal (and enforced) edict of expulsion, but Dio Cassius 
(Ix. 6) writes: rovs re “IovSaious mAeovdoavras aiOis, bore yaAeras av 
dvev tapaxis id Tod 6xAov addr THs wéAEws eipyOjvat, odk ejrace pev, 
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chiefly in Trastevere ; but as Jewish churchyards have 
been discovered in various parts of the city, they 
were also to be met with in other quarters as well. 

A glance at these numerical statements shows’ 
that only two possess any significance. The first is 
Philo’s, that the Egyptian Jews amounted to 
quite a million. Philo’s comparatively precise mode 
of expression (ov« a7rodéouct MUpLaAowy EKATOV OL THY "AreEav- 
dpevav Kal THY Xopav "Tovddtot Katotkovvres amo Tov 7POs 
ArBinv xaraBabpotd péxypt Tov dpiwy Ai®iorias: The 
Jews resident in Alexandria and in the country from 
the descent to Libya back to the bounds of 
Ethiopia, do not fall short of a million”), taken to- 
gether with the fact that registers for the purpose of 
taxation were accurately kept in Egypt, renders it 
probable that we have here to do with no fanciful 
number. Nor does the figure itself appear too high, 
when we consider that it includes the whole Jewish 
population of Alexandria. As the entire population 
of Egypt (under Vespasian) amounted to seven or 
eight millions, the Jews thus turn out to have 


7G 08 8) watpiw Bio xpwpévous éxédevoe py cvvadpoier Go. (“ As the Jews 
had once more multiplied, so that it would have been difficult to 
remove them without a popular riot, he did not expel them, but 
simply prohibited any gatherings of those who held to their 
ancestral customs”). We have no business, in my opinion, to 
use Dio Cassius in order to set aside two such excellent witnesses as 
Luke and Suetonius. Nor is it a satisfactory expedient to suppose, 
with Schiirer (III. p. 32; cf Eng. trans. II. ii, 237), that the 
government simply intended to expel the Jews. The edict must 
have been actually issued, although it was presently replaced by a 
prohibition of meetings, after the Jews had given a guarantee of 
good behaviour. 

1 I omit a series of figures given elsewhere by Josephus; they 
are not of the slightest use. 
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formed a seventh or an eighth of the whole (some- 
where about thirteen per cent.).!. Syria is the only 
province of the empire where we must assume a 
higher percentage of Jews among the population ;’ 
in all the other provinces their numbers were 


smaller. 
The second passage of importance is the statement 


that Tiberius deported four thousand able-bodied Jews 
to Sardinia—Jews, be it noted, not (as Tacitus 
declares) Egyptians and Jews, for the distinct 
evidence of Josephus on this point is corroborated 
by that of Suetonius (see above), who, after speaking 
at first of Jews and Egyptians, adds, by way of 


1 See Mommsen, Rém. Gesch., v. p. 578 [Eng. trans., “ Provinces 
of the Roman Empire,” ii. p. 258], and Pietschmann in Pauly- 
Wissowa’s Encyklop., i., col. 990 f. Beloch (Die Bevilkerung der 
griechisch-romischen Welt, pp. 258 f.) questions the reckoning of 
Josephus (Bell., ii. 16. 4) that the population of Egypt under Nero 
amounted to seven and a half millions. He will not allow more 
than about five, though he adduces no conclusive argument against 
Josephus. Still, as he also holds it an exaggeration to say, with 
Philo, that the Jews in Egypt were a million strong, he is not 
opposed to the hypothesis that Judaism in Egypt amounted to 
about 13 per cent. of the total population. Beloch reckons the 
population of Alexandria (including slaves) at about half a million. 
Of these, 200,000 would be Jews, as the Alexandrian Jews numbered 
about two-fifths of the whole. 

* Josephus, Bell., vii. 3. 3: (Td%lov8aiwy yévos odd pey Kare wacav 
THY oiKOUpEevyY TapéoTapTaL Tois emixwpiors, TACoTOV Se TH Supia: 
“The Jewish race is thickly spread over the world among its 
inhabitants, but specially in Syria”). Beloch (pp. 242 f., 507) 
estimates the population of Syria under Augustus at about six 
millions, under Nero at about seven, whilst the free inhabitants 
of Antioch under Augustus numbered close on 300,000, As the 
percentage of Jews in Syria (and especially in Antioch) was larger 
than in Egypt (about 13 per cent.), certainly over a million Jews 
must be assumed for Syria under Nero. 
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closer definition, “ Judaeorum juventatem per speciem 
sacramenti in provincias gravioris caeli distribuit.” 
Four thousand able-bodied men answers to a total 
of at least ten thousand human beings,’ and some- 
thing like this represented the size of the contem- 
porary Jewish community at Rome. Now, of course, 
this reckoning agrees but poorly with the other piece 
of information, viz., that twenty-three years earlier 
a Palestinian deputation had its ranks swelled by 
8000 Roman Jews. Either Josephus has inserted 
the total number of Jews in this passage, or he is 
guilty of serious exaggeration. The most reliable 
estimate of the Roman population under Augustus 
(in B.c. 5) gives 320,000 male plebeians over ten 
years of age. As women were notoriously in a 
minority at Rome, this number represents about 
600,000 inhabitants (excluding slaves),’ so that about 
10,000 Jews would be equivalent to about one- 
sixtieth of the population.* Tiberius could still 
risk the strong measure of expelling them; but when 
Claudius tried to repeat the experiment thirty years 
later, he was unable to carry it out. 

We can hardly suppose that the Jewish community 
at Rome continued to show any considerable in- 
crease after the great rebellions and wars under 


1 Taking for granted, as in the case of any immigrant population, 
that the number of men is very considerably larger than that of 
women, I allow 2000 boys and old men to 4000 able-bodied men, 
and assume about 4000 females. 

2 See Beloch, pp. 292 f. His figure, 500,000, seems to me 
rather low. 

8 The total number, including foreigners and slaves, would 
amount to something between 800,000 and 900,000 (according to 
Beloch, 800,000 at the outside). 
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Vespasian, Titus, Trajan, and Hadrian, since the 
decimation of the Jews in many provinces of the 
empire must have re-acted upon the Jewish com- 
munity in the capital. Details on this point, how- 
ever, are awanting. 

If the Jews in Egypt amounted to about a million, 
those in Syria were still more numerous. Allowing 
about 700,000 Jews to Palestine—- and at this moment 
between 600,000 and 650,000 people live there; see 
Baedeker’s Palestine, 1900, p. lvii.cwe are within 
the mark at all events when we reckon the Jews in 
the remaining districts of the empire (2¢., in Asia 
Minor, Greece, Cyrene, Rome, Italy, Gaul, Spain, 
etc.) at about one million and a half. In this way a 
grand total of about four or four and a half million 
Jews is reached. Now, it is an extremely surprising 
thing, a thing that seems at first to throw doubt upon 
any estimate whatsoever of the population, to say 
that while (according to Beloch) the population of 
the whole Roman empire under Augustus is reported 
to have amounted to nearly fifty-four millions, the 
Jews in the empire at that period must be reckoned at 
not less than four or four and a half millions. Even 
if one raises Beloch’s figure to sixty millions, how 
can the Jews have represented seven per cent. of the 
total population? Either our calculation is wrong— 
and mistakes are almost inevitable in a matter like 
this—-or the propaganda of Judaism was extremely 
successful in the provinces ; for it is utterly impossible 
to explain the large total of Jews in the Diaspora by 
the mere fact of the fertility of Jewish families. We 
must assume, I imagine, that a very large number of 
pagans, and in particular of kindred Semites of the 


JUDAISM: ITS DIFFUSION AND LIMITS 11 


lower class, trooped over to the religion of Yahweh * 
—for the Jews of the Diaspora were genuine Jews 
only to a certain extent. Well now, if Judaism was 
actually so vigorous throughout the empire as to 
embrace about seven per cent. of the total population 
under Augustus, one begins to realize its great influ- 
ence and social importance. And in order to com- 
prehend the propaganda and diffusion of Christianity, 
it is quite essential to understand that the religion 
under whose “shadow” it made its way out into 
the world, not merely contained elements of vital 
significance but had expanded till it embraced a con- 
siderable proportion of the world’s population. 

Our survey would not be complete if we did not 
glance, however briefly, at the nature of the Jewish 
propaganda in the empire,’ for some part, at least, of 
her missionary zeal was inherited by Christianity from 
Judaism. As I shall have to refer to this Jewish 
mission wherever any means employed in_ the 
Christian propaganda are taken over from Judaism, I 
shall confine myself in the meantime to some general 
observations. 

It is surprising that a religion which raised so stout 
a wall of partition between itself and all other 
religions, and which in practice and prospects alike 
was bound up so closely with its nation, should have 
possessed a missionary impulse of such vigour and 

1 After the edict of Pius, which forbade in the most stringent 
terms the circumcision of any who had not been born in Judaism 


(ef. also the previous edict of Hadrian), regular secessions must have 
either ceased altogether or occurred extremely seldom; cf. Orig., 
c. Cels., II. xiii. 

2 Compare, on this point, Schiirer’s description, op, cit. ITI., pp. 
102 f. [Eng. trans., II. ii. 126 f.]. 
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attained so large a measure of success. This is not 
ultimately to be explained by any craving for power 
or ambition ; it is a proof that Judaism, as a religion, 
was already blossoming out by some inward trans- 
formation. Proudly the Jew felt that he had some- 
thing to say and bring to the world, which concerned 
all men, viz., The one and only spiritual God, creator 
of heaven and earth, with his holy moral law. It was 
owing to the consciousness of this (Rom. ii. 19 f.) 
that he felt missions to be a duty. The Jewish 
propaganda throughout the empire was primarily the 
proclamation of the one and only God, of his moral 
law, and of his judgment; to this everything else 
became secondary. The object in many cases might 
be pure proselytism (Matt. xxiii. 15), but Judaism 
was quite in earnest in overthrowing dumb idols and 
inducing pagans to recognize their creator and judge, 
for in this the honour of the God of Israel was 
concerned. 

It is in this light that one has to pass judgment 
upon a phenomenon which is misunderstood so long 
as we explain it by means of specious analogies—I 
mean, the different degrees and phases of proselyt- 
ism. In other religions, variations of this kind 
usually proceed from an endeavour to render the 
moral precepts imposed by the religion somewhat 
easier for the proselyte. In Judaism this tendency 
never prevailed, at least never outright. On the 
contrary, the moral demand remained unlowered. 
As the recognition of God was considered the cardinal 
point, tt was imperative that the claims of the cultus 
and of ceremonies should be depreciated, and the 
different kinds of Jewish proselytism were almost 
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entirely due to the different degrees in which the 
ceremonial precepts of the law were observed. The 
noble generosity of this attitude was, of course, 
rendered all the easier by the fact that, strictly 
speaking, even Jews by birth were only proselytes so 
soon as they left the soil of Palestine, since thereby 
they parted with the sacrificial system ; besides, they 
were unable in a foreign country to fulfil, or at least 
to fulfil satisfactorily, many other precepts of the law. 
For generations there had been a gradual neutralising 
of the sacrificial system proceeding apace within the 
inner life of Judaism—even among the Pharisees ; 
and this coincided with an historical situation which 
obliged by far the greater number of the adherents 
of the religion to live amid conditions which had 
made them strangers for a long period to the sacri- 
ficial system. In this way they were also rendered 
accessible on every side of their spiritual nature to 
foreign cults and philosophies, and thus there origin- 
ated Persian and Greco-Jewish religious alloys, 
several of whose phenomena threatened even the 
monotheistic belief. The destruction of the temple 
by the Romans really destroyed nothing ; it may be 
viewed as an incident organic to the history of 
Jewish religion. When pious people held God’s 
ways at that crisis were incomprehensible, they were 
but deluding themselves. 

For a long while the popular opinion throughout 
the empire was that the Jews worshipped God 
without images, and that they had no temple. Now, 
although both of these features might appear to the 
rude populace even more offensive and despicable 
than circumcision, Sabbath observance, the prohibi- 
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tion of swine’s flesh, etc., nevertheless they made a 
deep impression upon educated people. Thanks 
to these traits, together with its monotheism, Judaism 
seemed as if it were elevated to the rank of phil- 
osophy, and inasmuch as it still continued to be a 
religion, it exhibited a type of mental and spiritual 
life which was superior to anything of the kind. 
At bottom, there was nothing artificial in a Philo or 
in a Josephus exhibiting Judaism as the philosophic 
religion, for this kind of apologetic corresponded to 
the actual situation in which they found themselves ; 
it was as the philosophic religion, equipped at the 
same time with “the oldest book in the world,” that 
Judaism developed her great propaganda. The 
account given by Josephus (Bell., vii. 3. 3) of the 
situation at Antioch, viz., that “the Jews continued 
to attract a large number of the Greeks to their 
services, making them in a sense part of them- 
selves”—this holds true of the Jewish mission in 
general. The adhesion of Greeks and Romans to 
Judaism ranged over the entire gamut of possible 
degrees, from the superstitious adoption of certain 
rites up to complete identification. “God-fearing ” 
pagans constituted the majority, proselytes (ée., 
people who were actually Jews, obliged to keep the 
whole law) being certainly few in number.! Im- 
mersion was more indispensable than even circum- 
cision as a condition of entrance. 

While all this was of the utmost importance for 
the Christian mission which came afterwards, at least 
equal moment attaches to one vital omission in the 


1 See Eus., H.E., i. 7, for the extent to which proselytes became 
fused among those who were Jews by birth. 
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Jewish missionary preaching: viz., that no Gentile, in 
the first generation at least, could become a real 
son of Abraham. His rank before God remained 
inferior. Thus it also remained very doubtful how 
far any proselyte—to say nothing of the “God- 
fearing ”—had a share in the glorious promises of the 
future. The religion which will repair this omission 
will drive Judaism from the field! When it pro- 
claims this message in its fulness, that the last will be 
first, declaring that freedom from the Law is the 
normal and higher life, and that the observance of the 
Law, even at its best, is a thing to be tolerated and 
no more, it will win thousands where the previous 
missionary preaching won but hundreds.’ Yet the 
propaganda of Judaism did not succeed simply by its 
high inward worth; the profession of Judaism also con- 
ferred great social and political advantages upon its 
adherents. Compare Schiirer’s sketch (op. cit., IIT. 
pp. 56-90; Eng. trans., II. i. 243 f.) of the internal 
organization of Jewish communities in the Diaspora, 
of their civil position, and of their civic “ isopolity,” * 


1 I know of no reliable inquiries into the decline and fall of 
Jewish missions in the empire after the second destruction of the 
temple. It seems to me unquestionable that Judaism henceforth 
slackened her tie with Hellenism, in order to drop it altogether as 
time went on, and that the literature of Hellenistic Judaism 
suddenly became very slender, destined ere long to disappear 
entirely. But whether we are to see in all this merely the inner 
stiffening of Judaism, or other causes to boot (e.g., the growing 
rivalry of Christianity), is a question which I do not venture to decide. 

2 A very striking parallel from history to the preaching of Paul 
in its relation to Jewish preaching, is to be found in Luther’s 
declaration, that the truly perfect man was not a monk, but a 
Christian living in his daily calling. 

3 The Jewish communities in the Diaspora also formed small 
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and it will be seen how advantageous it was to belong 
to a Jewish community within the Roman empire. 
No doubt there were circumstances under which a 
Jew had to endure ridicule and disdain, but this 
injustice was compensated by the ample privileges 
enjoyed by those who adhered to this relgio licita. 
If in addition one possessed the freedom of a city 
(which it was not difficult to procure) or even Roman 
citizenship, one occupied a more secure and favourable 
position than the majority of one’s fellow-citizens. 
No wonder, then, that Christians threatened to 
apostatize to Judaism during a persecution,’ or that 
separation from the synagogues had also serious 
economic consequences for Jews who had become 
Christians.” 

One thing further. All religions which made their 
way into the empire along the channels of intercourse 
and trade were primarily religions of the city, and 


states inside the state or city; one has only to recollect the 
civil jurisdiction which they exercised, even to the extent of 
criminal procedure. As late as the third century we possess, with 
reference to Palestine, Origen’s account (ep. ad Afric., xiv.) of the 
power of the Ethnarch (or patriarch), which was so great “that he 
differed in no whit from royalty”; “legal proceedings also took 
place privately as enjoined by the Law, and several people were 
condemned to death, not in open court and yet with the cognizance 
of the authorities.” Similar occurrences would take place in the 
Diaspora. 

1 Proofs of this are not forthcoming, however, in any number. 

* Owing to their religious and national characteristics, as well as 
to the fact that they enjoyed legal recognition throughout the 
empire, the Jews stood out conspicuously from amongst all the other 
nations included in the Roman state. This comes out most forcibly 
in the fact that they were even entitled “The Second race,” We 
shall afterwards show that Christians were called the Third race, 
since Jews already ranked thus as the Second, 
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remained such for a considerable period. It cannot 
be said that Judaism in the Diaspora was entirely a 
city-religion ; indeed the reverse holds true of one or 
two large provinces. Yet in the main it continued 
to be a city-religion, and we hear little about Jews 
who were settled on the land. 


So long as the temple stood, and contributions 
were paid in to it, this formed a link between the 
Jews of the Diaspora and Palestine. Afterwards, a 
rabbinical board took the place of the priestly college 
at Jerusalem, which understood how still to raise and 
use these contributions. The board was presided over 
by the patriarch, and the contributions were gathered 
by “apostles” whom he sent out.'’ They appear also 
to have had additional duties to perform (on which 
see below). 


The extent to which Judaism was prepared for the 
gospel may also be judged by means of the syncretism 
into which it had developed. The development was 
along no mere side-issues. ‘The transformation of a 
national into a universal religion may take place in 
two ways; either by the national religion being 
reduced to great central principles, or by its assimila- 
tion of a wealth of new elements from other religions. 
Both processes developed simultaneously in Judaism, 
as we have still to show. But the former is the more 
important of the two, as a preparation for Christianity. 
This is to be inferred especially from that great scene 

1 On the patriarch, see Schiirer, III.”, pp. 77 f. [Eng. trans., II. ii. 
270]. From Vopise. Saturn. 8 we know that the patriarch himself 


went also in person to the Diaspora, so far as Egypt is concerned. 


On the “apostles,” see Book III. ch. i. (2). 
2 
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preserved for us in Mark xii. 28-34—in its simplicity 
of spirit, the greatest memorial we possess of the 
history of religion at the epoch of its vital change.’ 
“A scribe asked Jesus, What is the first of all the 
commandments? Jesus replied, The first is: Hear, 
O Israel, the Lord our God is one God, and thou 
shalt love the Lord thy God with all thy heart, and 
all thy soul, and all thy mind, and all thy strength. 
The second is: Thou shalt love thy neighbour as 
thyself. There is no commandment greater than 
these. And the scribe said to him, True, O teacher ; 
thou hast rightly said that he is one, and that beside 
him there is none else, and that to love him with all 
the heart, and all the understanding, and all the 
strength, and to love one’s neighbour as oneself, is 
far above all holocausts and sacrifices. And when 
Jesus saw that he answered intelligently, he said: 
Thou art not far from the kingdom of God.” 


1 The nearest approach to it is to be found in the missionary 
speech put into Paul’s mouth on the hill of Mars. 


CHAPTER II. 


THE EXTERNAL CONDITIONS OF THE WORLD-WIDE 
EXPANSION OF THE CHRISTIAN RELIGION. 


Ir is only in a series of headings, as it were, that I 
would summarize the external conditions which either 
made it possible for Christianity to spread rapidly and 
widely.during the imperial age, or actually promoted 
its advance. One of the most important has been 
mentioned in the previous chapter, viz., the spread of 
Judaism, which anticipated and prepared the way for 
that of Christianity. Besides this, the following 
considerations are especially to be noted :— 

(1) The Hellenizing of the East and (in part also) 
of the West, which had gone on steadily since 
Alexander the Great: or, the comparative unity of 
language and ideas which this Hellenizing had pro- 
duced. Not until the close of the second century 
A.D. does this Hellenizing process appear to have ex- 
hausted itself, while in the fourth century, when the 

1 I do not know any investigations as to the precise period when 
the advance of Hellenism, more particularly of the Greek language, 
subsided and ceased at Rome and throughout the West. From 
my limited knowledge of the subject, I should incline to make the 
close of the second century the limit. Marcus Aurelius still wrote 
his confessions in Greek, but no subsequent fact of a similar bearing 


can be discovered. In the West, Greek was checked by the 
19 
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seat of the empire was shifted to the East, the move- 
ment acquired a still further impetus in several 
important directions. As Christianity allied itself 
very quickly though not absolutely to the speech and 
spirit of Hellenism, it was in a position to avail itself 
of a great deal in the success of the latter. 

(2) The world-empire of Rome and the political 
unity which it secured for the nations bordering on 
the Mediterranean: the comparative unity secured 
by this world-state for the methods and conditions 
of outward existence, and also the comparative 
stability of social life. Throughout many provinces 
of the East, people felt the emperor really stood for 
peace, and they hailed his law as a shelter and a 
safeguard.' Furthermore, the earthly monarchy of 


deterioration of culture as well as by the circumstances of the 
situation. During the third century Rome began to shed off 
Greek, and in the course of the fourth century she became once 
more a purely Latin city. Similarly too with the Western 
provinces, so far as they had assimilated the Greek element; 
similarly even with Southern Italy and Gaul, though the process 
took longer in these regions. During the second century people 
could still make themselves understood apparently by means of 
Greek, in any of the larger Western cities; by the third century, 
a stranger who did not know Latin was sometimes in difficulties, 
though not often; by the fourth, no traveller in the West could 
dispense with Latin any longer, and it was only in Southern Gaul 
and Lower Italy that Greek sufficed. 

1 After Melito, Origen (c. Celsum, II. xxx.) correctly estimated 
the significance of this for the Christian propaganda. “In the days 
of Jesus, righteousness arose and fulness of peace; it began with 
his birth. God prepared the nations for his teaching, by causing 
the Roman emperor to rule over all the world; there was no 
longer to be a plurality of kingdoms, else would the nations have 
been strangers to one another, and so the apostles would have 
found it harder to carry out the task laid on them by Jesus, when 
he said, ‘Go and teach all nations.’ It is well known that the 
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the world was a fact which at once favoured the 
conception of the heavenly monarchy and conditioned 
the origin of a catholic or wniversal church. 

(3) The exceptional facilities, growth, and security 
of international traffic: the admirable roads; the 
blending of different nationalities ;* the interchange 
of wares and of ideas; the personal intercourse; the 
ubiquitous merchant and soldier—one may add, the 
ubiquitous professor, who was to be encountered from 
Antioch to Cadiz, from Alexandria to Bordeaux. 
The church thus found the way paved for expansion ; 
the means were prepared; and the population of the 
large towns was as heterogeneous and devoid of a 
past as could be desired. 

(4) The practical and theoretical conviction of the 
essential unity of mankind, and of human rights and 
duties, which was produced, or at any rate intensified, 
by the fact of the “orbis Romanus” on the one side 


birth of Jesus took place in the reign of Augustus, who fused and 
federated the numerous peoples upon earth into a single empire. 
A plurality of kingdoms would have been an obstacle to the spread 
of the doctrine of Jesus throughout all the world, not merely for 
the reasons already mentioned, but also because the nations would 
in that event have been obliged to go to war in defence of their 
native lands. How, then, could this doctrine of peace, which 
does not even permit vengeance upon an enemy, have prevailed 
throughout the world, had not the circumstances of the world 
passed everywhere into a milder phase at the advent of Jesus?” 

1 Cp. Stephan in Raumer’s Histor. Taschenbuch (1868), pp. 1 f., 
and Zahn’s Weltverkehr und Kirche wiihrend der drei ersten Jahrhunderte 
(1877). That one Phrygian merchant voyaged to Rome (according 
to the inscription on a tomb) no fewer than seventy-two times in 
the course of his life, is itself a fact which must never be lost sight of. 

2 It is surprising to notice this blending of nationalities, when- 
ever any inscription bears a considerable number of names (soldiers, 
pages, martyrs, etc.), and at the same time mentions their origin. 
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and the development of philosophy upon the other, 
and confirmed by the truly enlightened system 
of Roman _ jurisprudence, particularly between 
Nerva and Alexander Severus. On all essential 
questions the church had no reason to oppose, but 
rather to assent to, Roman law, that grandest and 
most durable product of the empire. 

(5) The decomposition of ancient society into a 
democracy: the gradual equalizing of the “cives 
Romani” and the provincials, of the Greeks and the 
barbarians ; the comparative equalizing of classes in 
society ; the elevation of the slave-class—in short, a 
soil prepared for the growth of new formations by the 
decomposition of the old. 

(6) The religious policy of Rome, which furthered 
the interchange of religions by its toleration, hardly 
presenting any obstacles to their natural increase or 
transformation or decay, although it would not stand 
any practical expression of contempt for the cere- 
monial of the State-religion. The liberty guaranteed 
by Rome’s religious policy on all other points was 
an ample compensation for the rough check imposed 
on the spread of Christianity by her vindication of the 
State-religion. 

(7) The existence of associations, as well as of 
municipal and provincial organizations. In several 
respects the former had prepared the soil for the 
reception of Christianity, whilst in some cases they 
probably served as a shelter for it. The latter actually 
suggested the most important forms of organization 
in the church, and thus saved her the onerous task 
of first devising such forms and then requiring to 
commend them. 
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(8) The irruption of the Syrian and Persian 
religions into the empire, dating especially from the 
reign of Antoninus Pius. These had certain traits 
im common with Christianity, and although the spread 
of the church was at first handicapped by them, 
any such loss was amply made up for by the new 
religious cravings which they stirred within the 
minds of men—cravings which could not finally be 
satisfied apart from Christianity. 

(9) The decline of the exact sciences, a phenomenon 
due to the democratic tendency of society and the 
simultaneous popularizing of knowledge, as well as 
to other unknown causes: also the rising vogue of a 
philosophy of religion with a craving for some form 
of revelation. 

All these outward conditions (of which the two 
latter might have been previously included among 
the inward) brought about a great revolution in the 
whole of human existence under the empire, a 
revolution which must have been highly conducive 
to the spread of the Christian religion. The narrow 
world had become a wide world; the rent world had 
become a unity; the barbarian world had become 
Greek and Roman.’ 


1 As Uhlhorn remarks very truly (die christliche Liebesthitig- 
keit in der alten Kirche, 1882, p. 37; Eng. trans., pp. 40-42): “From 
the time of the emperors onwards a new influence made itself felt, 
and unless we notice this influence, we cannot understand the 
first centuries of the early Christian church, we cannot under- 
stand its rapid extension and its relatively rapid triumph. 
Had the stream of new life issuing from Christ encountered 
ancient life when the latter was still unbroken, it would have 
recoiled impotent from the shock. But ancient life had by this 
time begun to break up; its solid foundations had begun to 
weaken ; and, besides, the Christian stream fell in with a previous 
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and cognate current of Jewish opinion. In the Roman empire 
there had already appeared a universalism foreign to the ancient 
world. Nationalities had been effaced. The idea of universal 
humanity had disengaged itself from that of nationality. The 
Stoics had passed the word that all men were equal, and had 
spoken of brotherhood as well as of the duties of man towards 
man. Hitherto despised, the lower classes had asserted their 
position. The treatment of slaves became milder. If Cato had 
compared them to cattle, Pliny sees in them his ‘serving friends.’ 
The position of the artizan improved, and freedmen worked 
their way up, for the guilds provided them not simply with a 
centre of social life, but also with the means of bettering their 
social position. Women, hitherto without any legal rights, received 
such in increasing numbers. Children were looked after. The 
distribution of grain, originally a political institution and nothing 
more, became a sort of poor-relief system, and we meet with a 
growing number of generous deeds, gifts, and endowments, which 
already exhibit a more humane spirit,” etc. 


CHAPTER ITI. 


THE INTERNAL CONDITIONS DETERMINING THE WORLD- 
WIDE EXPANSION OF THE CHRISTIAN RELIGION 
-—RELIGIOUS SYNCRETISM. 


In subsequent sections of this book mention will be 
made of a series of the more important inner con- 
ditions which determined the universal spread of the 
Christian religion. It was by preaching to the poor, 
the burdened, and the outcast, by the preaching and 
practice of love, that Christianity turned the stony, 
sterile world into a fruitful field for the church. 
Where no other religion could sow and reap, this 
religion was enabled to scatter its seed and to secure 
a harvest. 

The condition, however, which determined more 
than anything else the propaganda of the religion, 
lay in the general religious situation during the 
imperial age. It is impossible to attempt here to 
depict that situation, and unluckily we cannot refer 
to any standard work which does justice to such 
a colossal undertaking, for all the admirable studies 
and sketches (such as those of Tzschirner, Friedlander, 
Boissier, Réville and Wissowa) which we possess. 
This being so, we must content ourselves with 


throwing out a few hints along two main lines. 
25 
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(1) As far down as the third century, the decisive 
point in the relationship between Christianity and 
paganism was really what confronts us at the very 
outset, viz., the opposition of monotheism and _poly- 
theism—of polytheism, too, in the shape of political 
religion. Here Christianity and paganism were 
absolutely opposed. The former burned what the 
latter adored, and the latter burned Christians as 
guilty of high treason. Christian apologists and 
martyrs were entirely right in ignoring every other 
topic when they opened their lips, and in reducing 
everything to this simple alternative. 

Judaism shared with Christianity this attitude 
towards polytheism. But then, Judaism was a 
national religion, and its monotheism was widely 
tolerated simply because it was widely misunder- 
stood. That a man had to become a Jew in order 
to be a monotheist, was utterly absurd; it degraded 
the creator of heaven and earth to the level of a 
national god. And if he was a national god, he was 
not alone. No doubt, up and down the empire there 
were whispers about the atheism of the Jews, thanks 
to their lack of images; but the reproach was never 
levelled in real earnest—or rather, opinion was in 
such a state of oscillation that the usual political 
result obtained : in dubio pro reo. 

lt was otherwise with Christianity. Here the 
polytheists could have no hesitation ; deprived of any 
basis in a nation or a State, destitute alike of images 
and temples, Christianity was simple atheism. The 
contrast between polytheism and monotheism was in 
this field clear and keen. From the second century 
onwards, the conflict between these two forms of 
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religion was waged by Christianity and not by 
Judaism. The former was aggressive, while as a rule 
the latter had really ceased to fight at all—it devoted 
itself to capturing proselytes. 

From the very outset it was no hopeless struggle. 
When Christianity came upon the scene, indeed, the 
polytheism of the State-religion was not yet eradicated, 
nor was it eradicated for some time to come;! but 
there were plenty of forces at hand which were 
already compassing its rum. It had survived the 
critical epoch during which the republic had changed 
into a dual control and a monarchy; but as for the 
fresh swarm of religions which were invading and dis- 
placing it, polytheism could no more exorcise them 
with the magic wand of the imperial cultus than it 
could dissolve them under the rays of a protean cultus 
of the sun, which sought to bring everything within 
its sweep. Nevertheless polytheism would still have 
been destined to a long career, had it not been 
attacked secretly or openly by the forces of general 
knowledge, philosophy, and ethics; had it not also 
been saddled with arrears of mythology which excited 
ridicule and resentment. Statesmen, poets, and 
philosophers might disregard all this, since each of 
these groups devised some method of preserving 
their continuity with the past. But once the common 
people realized it, or were made to realize it, the con- 
clusion they drew in such cases was ruthless. The 
onset against deities feathered and scaly, deities 
adulterous and loaded with vices, and on the other 
hand against idols of wood and stone, formed the 


1 Successful attempts to revive it were not awanting; see under 
(2) in this section. 
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most impressive and effective factor in Christian 
preaching for wide circles, circles which in all ranks 
of society down to the lowest classes (where indeed 
they were most numerous) had, owing to experience 
and circumstances, reached a point at which the 
burning denunciations of the abomination of idolatry 
could not but arrest them and bring them over to 
monotheism. The very position of polytheism as 
the State-religion was in favour of the Christian 
propaganda. Religion faced religion; but whilst the 
one was new and living, the other was old, nor could 
anyone tell exactly what had become of it. Was it 
merely equivalent to what was lawful in politics ? 
or did it represent the vast, complicated mass of 
religiones licitae throughout the empire? Who could 
say ? 

(2) This, however, is to touch on merely one side 
of the matter. The religious situation in the imperial 
age, with the tendencies it cherished and the forma- 
tions it produced—all this was complicated in the 
extreme. Weighty as were the simple antitheses 
of “monotheism versus polytheism” and “strict 
morality versus laxity and vice,” these cannot be 
taken as a complete summary of the whole position. 
The posture of affairs throughout the empire is no 
more adequately described by the term “ polytheism,” 
than is Christianity, as it was then preached, by the 
bare term “monotheism.” It was not a case of vice 
and virtue simply facing one another. Here, in 
fact, it is necessary for us to enter into some detail 
and definition. 

Throughout the Greek and Roman world, after 
the close of the first century of our era, there was an 
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unmistakable resuscitation of the religious sense, 
which gradually took hold of all classes in society, 
and which appears to have increased with every decade 
subsequently to the middle of the second century. 
It made itself conspicuous in two ways, on the 
principle of that dual development in which a 
religious upheaval always manifests itself. The first 
was a series of not unsuccessful attempts to revivify 
and inculcate the old religions, by carefully observing 
traditional customs, and by restoring the sites of the 
oracles and the places of worship. Such attempts, 
however, were to some extent superficial and artificial. 
They afforded no strong or clear expression for the 
new religious cravings of the age. And Christianity 
held entirely aloof from all this restoration of religion. 
They came into contact merely to collide—this pair 
of alien magnitudes; neither understood the other, 
and each was driven to compass the extermination of 
its rival (see above). 

The second way in which the resuscitation of 
religion came about, however, was far more potent. 
Ever since Alexander the Great and his successors, 
ever since Augustus in a later age, the nations upon 
whose development the advance of humanity 
depended, had been living under new auspices. 
The great revolution in the external conditions of 
their existence has been already emphasized; but 
corresponding to this, and partly in consequence of 
it, a revolution took place in the inner world of 
religion, which was due in some degree to the 
blending of religions, but pre-eminently to the 
progress of culture and to man’s experience inward 
and outward. No period can be specified at which 
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this blending process commenced among the nations 
lying between Egypt and the Euphrates, the Tigris, 
or Persia;1 for, so far as we are in a position to trace 
back their history, their religions were, like them- 
selves, exposed to constant interchange, whilst their 
religious theories were a matter of give and take. 
But now the Greek world fell to be added, with all 
the store of knowledge and ideas which it had gained 
by dint of ardent, willing toil, a world lying open to 
any contribution from the East, and in its turn 
subjecting every element of Eastern origin to the 
test of its own lore and speculation. 

The results already produced by the interchange 
of Oriental religions, including that of Israel, were 
scientifically described over a century ago as “the 
Oriental philosophy of religion,” a term which denoted 
the broad complex of ritual and theory connected 
with the respective cults, their religious ideas, and 
also scientific speculations such as those of astronomy 
or of any other branch of knowledge which was 
elevated into the province of religion. All this was 
as indefinite as the title which was meant to compre- 
hend it, nor even at present have we made any great 
progress in this field of research.’ Still, we have 
a more definite grasp of the complex itself; and 
—although it seems paradoxical to say so—this is a 
result which we owe chiefly to Christian gnosticism. 


' It is still a moot point of controversy whether India had any 
share in this, and if so to what extent; some connection with India, 
however, does seem probable. 

* The origin of the separate elements, in particular, is frequently 
obscure whether Indian, Persian, Babylonian, Egyptian, Asiatic, 
ete. 
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Nowhere else are these vague and various conceptions 
worked out for us so clearly and coherently. 

In what follows I shall attempt to bring out the 
salient features of this “Orientalism.” Naturally it 
was no rigid entity. At every facet it presented 
elements and ideas of the most varied hue. The 
general characteristic was this, that people still 
retained their belief in sections of the traditional 
mythology that were presented in realistic form. 
To these they did attach ideas. It is not possible, 
as a rule, to ascertain in every case at what point 
and to what extent such ideas overflowed and over- 
powered the realistic element in any given symbol 
a fact which lends our knowledge of “ Orientalism ” 
an extremely defective appearance ; for what is the 
use of fixing down a piece of mythology to some 
definite period and circle, if we cannot be sure of its 
exact value? Was it held literally? Was it trans- 
formed into an idea? Was it taken metaphori- 
cally? Was it the creed of unenlightened piety ? 
Was it merely ornamental? And what was its 
meaning? Theological or cosmological? Ethical or 
historical? Did it embody some event in the remote 
past, or something still in existence, or something only 
to be realized in the future? Or did these various 
meanings and values flow in and out of one another ¢ 
And was the myth in question felt to be some sacred, 
undefined magnitude, something that could unite 
with every conceivable coefficient, serving as the 
starting-point for any interpretation whatsoever that 
one chose to put before the world? This last 
question is to be answered, I think, in the affirma- 
tive, nor must we forget that in one and the same 
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circle the most diverse coefficients were simultane- 
ously attached to any piece of mythology. 

Further, we must not lose sight of the varied origin 
of the myths. The earliest spring from the primitive 
view of nature, in which the clouds were in conflict 
with the light and the night devoured the sun, whilst 
thunderstorms were the most awful revelation of the 
deity. Or they arose from the dream-world of the 
soul, from that separation of soul and body suggested 
by the dream, and from the cult of the human soul. 
The next stratum may have arisen out of ancient 
historical reminiscences, fantastically exaggerated and 
elevated into something supernatural. Then came 
the precipitate of primitive attempts at “science” 
which had gone no further, viz., observations of heaven 
and earth, leading to the knowledge of certain regular 
sequences, which were bound up with religious con- 
ceptions. All this the soul of man informed with 
life, endowing it with the powers of human conscious- 
ness. It was upon this stratum that the great 
Oriental religions rose, as we know them in history, 
with their special mythologies and ritual theories. 
Then came another stratum, namely, religion in its 
abstract development and alliance with a robust philo- 
sophic culture. One half of it was apologetic and the 
other critical. Yet even there myths still took shape. 
Finally, the last stratum was laid down, viz., the 
glaciation of ancient imaginative fancies and religions 
produced by a new conception of the universe, which 
the circumstances and experience of mankind had set 
in motion. Under the pressure of this, all existing 
materials were fused together, elements that lay far 
apart were solidified into a unity, and all previous 
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constructions were shattered, while the surface of the 
movement was covered by broken fragments thrown 
out in a broad moraine, in which the débris of all 
earlier strata were to be found. This is the meaning 
of “syncretism.” Viewed from a distance, it looks 
like a unity, though the unity seems heterogeneous. 
The forces which have shaped it do not meet the eye. 
What one really sees is the ancient element in its 
composition ; the new lies buried under all that strikes 
the eye upon the surface. 

This new element consisted in the results of 
practical experience, and in speculations of the inner 
life. Now it would appear that even before the 
period of its contact with the Greek spirit, “ Oriental- 
ism” had reached this stage; but one of the most 
unfortunate gaps in our knowledge of the history of 
religion is our inability to determine to what extent 
“Orientalism” had developed on its own lines, 
independent of this Greek spirit. We must be 
content to ascertain what actually took place, viz., 
the rise of new ideas and emotions which meet us on 
the soil of Hellenism—that Hellenism which, with 
its philosophy and its development of the ancient 
mysteries, coalesced with Orientalism.* These new 
features are somewhat as follows :— 

(1) There is the sharp division between the soul 
(or spirit) and the body: the more or less exclusive 

1 The convergence of these lines of development in the various 
nations of antiquity during the age of Hellenism is among the best 
established facts of history. Contemporary ideas of a cognate or 
similar nature were not simply the result of mutual interaction, but 
also of an independent development along parallel lines. This 


makes it difficult, and indeed impossible in many cases, to decide 
on which branch any given growth sprang up. The similarity of 
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importance attached to the spirit, and the notion 
that the spirit comes from some other, upper world 
and is either possessed or capable of life eternal: also 
the individualism involved in all this. 

(2) There is the sharp division between God and 
the world, with the subversion of the naive idea that 
they formed a homogeneous unity. 

(83) In consequence of these distinctions we have 
the sublimation of the Godhead, “via negationis et 
eminentiae.” The Godhead now becomes for the first 
time incomprehensible and indescribable; yet it is 
also great and good. Furthermore, it is the basis of 
all things; but the ultimate basis, which is simply 
posited yet cannot be actually grasped. 

(4) As a further result of these distinctions and 
of the exclusive importance attached to the spirit, 
we have the depreciation of the world, the contention 
that it were better never to have existed, that it was 
the result of a blunder, and that it was a prison or at 
best a penitentiary for the spirit. 

(5) There is the conviction that the connection with 
the flesh (“that soiled robe”) depreciated and stained 
the spirit; in fact, that the latter would inevitably 
be ruined unless the connection were broken or its 
influence counteracted. 

(6) There is the yearning for redemption, as a 
redemption from the world, the flesh, mortality, and 
death. 

(7) There is the conviction that all redemption is 


the development on parallel lines embraced not only the ideas, 
but frequently their very method of expression and the form 
under which they were conceived. The bounds of human fancy 
in this province are narrower than is commonly supposed. 
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redemption to life eternal, and that it is dependent 
on knowledge and expiation: that only the soul that 
knows (knows itself, the Godhead, and the nature 
and value of being) and is pure (¢.c., purged from 
sins), can be saved. 

(8) There is the certainty that the redemption of 

the soul as a return to God is effected through a series 
of stages, just as the soul once upon a time departed 
from God by stages, till it ended in the present vale 
of tears. All instruction upon redemption is there- 
fore instruction upon “the return and road” to 
God. The consummation of redemption is simply 
a graduated ascent. 
* (9) There is the belief (naturally a wavering 
belief) that the anticipated redemption or redeemer 
was already present, needing only to be sought out: 
present, that is, either in some ancient creed which 
simply required to be placed in a proper light, or in 
one of the mysteries which had only to be made more 
generally accessible, or in some personality whose 
power and commands had to be followed, or even in 
the spirit, if only it would turn inward on itself. 

(10) There is the conviction that whilst knowledge 
is indispensable to all the media of redemption, it 
cannot be adequate; on the contrary, they must 
ultimately furnish and transmit an actual power 
divine. It is the “initiation” (the mystery or sacra- 
ment) which is combined with the impartation of 
knowledge, by which alone the spirit is subdued, by 
which it is actually redeemed and delivered from the 
bondage of mortality and sin by means of mystic 
rapture. 

(11) There is the prevalent, indeed the funda- 
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mental, opinion that knowledge of the wniverse, 
religion, and the strict management of the individual's 
conduct, must form a compact unity; they must 
constitute an independent unity, which has nothing 
whatever to do with the State, society, the family, or 
one’s daily calling, and must therefore maintain an 
attitude of negation (i.e., in the sense of asceticism) 
towards all these spheres. 

The soul, God, knowledge, expiation, asceticism, 
redemption, eternal life, with individualism and with 
humanity substituted for nationality—these were the 
sublime thoughts which were living and operative, 
partly as the precipitate of deep inward and outward 
movements, partly as the outcome of great souls and 
their toil, partly as one result of the sublimation of 
all cults which took place during the imperial age. 
Wherever vital religion existed, it was in this circle 
of thought and experience that it drew breath. The 
actual number of those who lived within the circle is 
a matter of no moment. “ All men have not faith.” 
And the history of religion, so far as it is really a 
history of vital religion, runs always in a very narrow 
groove. 

The remarkable thing is the number of different 
guises in which such thoughts were circulating. Like 
all religious accounts of the universe which aim at 
reconciling monistic and dualistic theories, they 
required a large apparatus for their intrinsic needs ; 
but the tendency was to elaborate this still further, 
partly in order to provide accommodation for whatever 
might be time-honoured or of any service, partly 
because isolated details had an appearance of weak- 
ness which made people hope to achieve their end by 
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dint of accumulation. Owing to the heterogeneous 
character of their apparatus, these syncretistic forma- 
tions seem often to be totally incongrous. But this is 
a superficial estimate. A glance at their motives and 
aims reveals the presence of a unity, and indeed of 
a simplicity, which is truly remarkable. The final 
motives, in fact, are simple and powerful, inasmuch 
as they have sprung from simple but powerful ex- 
periences of the inner life, and it was due to them 
that the development of religion advanced, so far as 
any such advance took place apart from Christianity. 

Christianity had to settle with this “syncretism” 
or final form of Hellenism. But we can see at once 
how inadequate it would be to describe the contrast 
between Christianity and “paganism” simply as the 
contrast between monotheism and polytheism. No 
doubt, any form of syncretism was perfectly capable 
of blending with polytheism ; the one even demanded 
and could not but intensify the other. ‘To explain 
the origin of the world and also to describe the soul’s 
“return,” the “apparatus” of the system required 
zons, intermediate beings, semi-gods, and deliverers ; 
the highest deity was not the highest or most perfect, 
if it stood by itself. Yet all this way of thinking was 
monotheistic at bottom; it elevated the highest God 
to the position of primal God, high above all gods, 
linking the soul to this primal God and to him alone 
(not to any subordinate deities). Polytheism was 


1 The difference between the Christian God and the God of syn- 
cretistic Hellenism is put by the pagan (Porphyry) in Macarius 
Magnes. iv. 20, with admirable lucidity : 76 pevrot rept THs povapxias 
Tod pdvov Oeod kal THs ToAvapxias Tov cEeBopdvuv Oedv Stappydny Cy7yH- 
cupev, dv obk oldas 0888 THs povapyias Tov A\dyov ddyyjoacba. Movdpxys 
yép éorly ody 6 pdvos dv ANN 6 pdvos dpxwr. dpye F dpopirAwy dydady 
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relegated to a lower level from the supremacy which 
once it had enjoyed. Further, as soon as Christianity 
itself began to be reflective, it took an interest in this 
“syncretism,” borrowing ideas from it, and using 
them, in fact, to promote its own development. 
Christianity was not originally syncretistic itself, for 
Jesus Christ did not belong to this circle of ideas, and 
it was his disciples who were responsible for the 
primitive shaping of Christianity. But whenever 
Christianity came to formulate ideas of God, Jesus, 
sin, redemption, and life, it drew upon the materials 


kat duotwv, olov “Adpravos 4 BactAeds provdpyys yéyovev, ody drt pdvos Fv 
ovd étt Body Kal tpoBarwv jpxev, Gv apxovar topeves 7) BovKdAot, ddd’ 
67. avOpwruv éBacidevoe TOV bpoyevav THy aitiy piow éxdvTwv. doatTus 
eds ob Av povdpxys Kupiws exA7Oy, ei ur) Oedv Npxe. TodTO yap epee TO 
Beiw peyebe Kai TO ovpaviw Kal ToAAG d€iopare (“ Let us, however, 
proceed to inquire explicitly about the monarchy of the one God 
alone and the joint-rule of those deities who are worshipped, but of 
whom, as of divine monarchy, you cannot give any account. A 
monarch is not one who is alone but one who rules alone, ruling 
subjects of kindred nature like himself—such as the emperor 
Hadrian, for example, who was a monarch not because he stood 
alone or because he ruled sheep and cattle, which are commanded 
by shepherds and herdsmen, but because he mwas king over human 
beings whose nature was like his own. Even so, it would not have 
been accurate to term God a monarch, if he did not rule over gods. 
For such a position befitted the dignity of God and the high honour 
of heaven”). Here the contrast between the Christian and the 
Greek monarchianism is clearly defined. Only, it should be added 
that many philosophic Christians (even in the second century) did 
not share this severely monotheistic idea of God; in fact, as early 
as the first century we come across modifications of it. Tertullian 
(in adv. Prax. iii.), even in recapitulating the view of God which 
passed for orthodox at that period, comes dangerously near to 
Porphyry in the remark : “‘ Nullam dico dominationem ita unius esse, 
ita singularem, ita monarchiam, ut non etiam per alias proximas 
personas administretur, quas ipsa prospexerit officiales sibi” (“No 
dominion, I hold, belongs to any one person in such a way, or is in 
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acquired in the general process of religious evolution, 
availing itself of all the forms which these had taken. 

Christian preaching thus found itself confronted 
with the old polytheism and with this syncretism 
which represented the final stage of Hellenism. 
These constituted the inner conditions under which 
the young religion carried on its mission. From its 
opposition to polytheism it drew that power of 
antithesis and exclusiveness which is a force at once 
needed and intensified by any self-contained religion. 
In syncretism, again, z.e., in all that as a rule deserved 
the title of “religion” in contemporary life, it 
possessed unconsciously a secret ally. All it had to 
do with syncretism was to cleanse and simplify it. 


such a sense singular, or in such a sense a monarchy, as not also to 
be administered through other persons who are closely related to it, 
and with whom it has provided itself as its officials”). The school 
of Origen went still further in their reception of syncretistic 
monotheism, and the movement was not checked until the Nicene 
creed with its irrational doctrine of the Trinity, which ordered the 
Logos and the Spirit to be conceived as persons within the Godhead. 
But although the pagan monarchical idea was routed on this field, 
it had already entrenched itself in the doctrine of angels. The 
latter, as indeed Porphyry (iv. 20) observed, is thoroughly Hellenic, 
since it let in polytheism through a back-door. In iv. 23 Porphyry 
tries to show Christians that as their scriptures taught a plurality 
of gods, they consequently contained the conception of God’s 
monarchy which the Greeks taught. He refers to Exod. xxii. 28, 
Jerem. vii. 6, Deut. xii. 30, Josh. xxiv. 14, 1 Cor. viii. 5, and then 
proceeds: “ Therefore ye are greatly mistaken if ye believe God is 
angry when some one else is called God and receives the name of 
God ; rulers do not grudge to their servants, nor masters to their 
slaves, the use of the same names, and we must not believe that 
God is any less magnanimous than men.” 


CHAPTER IV. 


JESUS CHRIST AND THE UNIVERSAL MISSION, 
ACCORDING TO THE GOSPELS. 


Ir we leave out of account the words put by our 
first evangelist into the lips of the risen Jesus (Matt. 
XXviii. 19 f.), with the similar expressions which occur 
in the unauthentic appendix to the second gospel 
(Mark xvi. 15, 20), and if we further set aside the 
story of the wise men from the East, as well as one 
or two Old Testament quotations which our first 
evangelist has woven into his tale (cp. Matt. iv. 13 f., 
xii. 18), we cannot but admit that Mark and Matthew 
have almost consistently withstood the temptation 
to introduce the Gentile mission into the words and 
deeds of Jesus. Jesus called sinners to himself, ate 
with tax-gatherers, attacked the Pharisees and their 
legal observance, made everything revolve round 
mercy and justice, and predicted the downfall of the 
temple — such is the universalism of Mark and 
Matthew. The very choice and commission of the 
twelve is described without any reference to the 
mission to the world (Mark iii. 13 f., vi. 7 f, and Matt. 
x. 1 f.). In fact, Matthew expressly limits their 
mission to Palestine. ‘Go not on the road of the 


Gentiles, and enter no city of the Samaritans ; rather 
40 
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go to the lost sheep of the house of Israel” (Matt. x. 
5, 6). And so in x. 28: “ Ye shall not have covered 
the cities of Israel, before the Son of man comes.” ?! 
The story of the Syro-Phcenician woman is almost 
of greater significance. Neither evangelist leaves it 
open to question that this incident represented an 
exceptional case for Jesus ;” and the exception proves 
the rule. 

In Mark this section on the Syro-Phcenician 
woman is the only passage where the missionary 
efforts of Jesus appear positively restricted to the 
Jewish people in Palestine. Matthew, however, 
contains not merely the address on the disciples’ 
mission, but a further saying (xix. 28), to the effect 
that the twelve are one day to judge the twelve 
tribes of Israel. No word here of the Gentile 
mission.* 


1 This verse precludes the hypothesis that the speech of Jesus 
referred merely to a provisional mission. If the saying is genuine 
(of which I have no doubt), the Gentile mission cannot have lain 
within the horizon of Jesus.—There is no need to take the iyyepoves 
and Baotreis of Matt. x. 18, Mark xiii, 9 as pagans, and Matthew’s 
addition (omitted by Mark) of kai rots eveow to the words eis 
paptipiov avrots can hardly be understood except as a supplement 
in the sense of xxviii. 19 f. Though Mark (vi. 7 f. ; ep. Luke ix. 1 f.) 
omits the limitation of the mission to Palestine and the Jewish 
people, he does not venture to assign the mission any universal scope. 

2 According to Matthew (xv. 24), Jesus distinctly says, “I was 
sent only to the lost sheep of the house of Israel.” The zparov of 
Mark vii. 27 is not to be pressed. 

3 Here we may also include the saying: “Pray that your flight 
occur not on the Sabbath” (Matt. xxiv. 20). Note further that 
the parable of the two sons (Matt. xxi. 28 f.) does not refer to Jews 
and Gentiles. The labourers in the vineyard (Matt. xx. If.) are 
not to be taken as Gentiles—not, at any rate, as the evangelist 
tells the story. Nor are Gentiles to be thought of even in xxii. 9. 
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Only twice does Mark make Jesus allude to the 
gospel being preached in future throughout the 
world: in the eschatological address (xiii. 10, “'The 
gospel must first be preached to all the nations,” 
i.e., before the end arrives), and in the story of the 
anointing at Bethany (xiv. 9), where we read: 
“‘ Wherever this ' gospel shall be preached throughout 
the whole world, what this woman hath done shall 
be also told, in memory of her.” The former passage 
puts into the life of Jesus an historical theologoumenon, 
which hardly came from him in its present wording, 
although it probably originated in one of his prophetic 
sayings. The latter passage says nothing about the 
preaching of the gospel throughout the world; it 
alludes to the preaching of thzs gospel, and in this 
form the saying simply represents a remark which 
readily acquired a heightened colour from the fact 
of the subsequent mission to the world. It marks 
an excusable hysteron proteron in the evangelic 
tradition.” 


1 Even in the Marcan text I am disposed to retain the rodro 
(with ACW», many other majuscule MSS., several codices of the 
Itala, Vulg. Sah. Copt. Syr. [not Syr*"], Goth. Arm. Aithiop., as 
against SBDL and several codices of the Itala); apparently super- 
fluous, it was struck out at an early period. 

2 I do not take into account the section on the wicked husband- 
men, as it says nothing about the Gentile mission either in Mark’s 
version (xii. 1 f.), or in Matthew’s (xxi. 33 f.), The words of 
Matt. xxi. 43 (“‘ God’s kingdom shall be given to a nation bringing 
forth the fruits thereof”) do not refer to the Gentiles; it is the 
“nation ”’ as opposed to the official Israel. Mark on purpose speaks 
merely of “others,” to whom the vineyard is to be given. “On 
purpose,” I say, for we may see from this very allegory, which can 
hardly have been spoken by Jesus himself (see Jiilicher’s Gleichniss- 
reden, ii. pp. 405 f., though I would not commit myself on the 
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These two sayings are also given in Matthew! 
(xxiv. 14, xxvi. 18), who preserves a further saying 
which has the Gentile world in view, yet whose 
prophetic manner arouses no suspicion of its authen- 
ticity. In viii. 11 we read: “I tell you, many shall 
come from east and west, and sit down with Abraham 
and Isaac and Jacob in the kingdom of heaven, 
but the sons of the kingdom shall be cast out.” 
Why should not Jesus have said this?? Even 
among the words of John the Baptist (iii. 9) do we 
not read: “Think not to say to yourselves, we 
have Abraham as our father; for I tell you, God is 
able to raise up children for Abraham out of these 
stones ” ? 

We conclude, then, that both evangelists refrain 
from inserting any allusion to the Gentile mission into 
the framework of the public preaching of Jesus, 
apart from the eschatological address and the some- 
what venturesome expression which occurs in the 
story of the anointing at Bethany. But while 
Matthew delimits the activity of Jesus positively 
and precisely, Mark adopts what we may term 


point), how determined Mark was to keep the Gentile mission 
apart from the gospel, and how consistently Matthew retains the 
setting of the latter within the Jewish nation. The parable 
invited the evangelists to represent Jesus making some allusion 
to the Gentile mission, but both of them resisted the invitation 
(see further, Luke xx. 9 f.). 

1 We may disregard the sayings in v. 13-14 (“Ye are the salt 
of the earth,’ “ Ye are the light of the world’), as well as the 
fact that in Mark alone (xi. 17) raou rots COveow is added to the 
words: “ My house shall be a house of prayer.” 

2 The word which occurs immediately before, in the passage 
about the centurion at Capernaum (“So great faith have I not 
found in Israel”), is also quite above suspicion. 
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a neutral position, though for all that he does 
not suppress the story of the Syro - Phoenician 


woman. 
All this throws into more brilliant relief than ever 


the words of the risen Jesus in Matt. xxviii. 19 f. 
Matthew must have been fully conscious of the 
disparity between these words and the earlier words 
of Jesus; nay, more, he must have deliberately 
chosen to give expression to that disparity... At 
the time when our gospels were written, a Lord and 
Saviour who had confined his preaching to the Jewish 
people without even issuing a single command to 
prosecute the universal mission, was an utter im- 
possibility. If no such command had been issued 


1 Unless xxviii. 19 f. is a later addition to the gospel. It is 
impossible to be certain on this point. There is a cunning subtlety, 
of which one would fain believe the evangelist was incapable, in 
keeping his Gentile Christian readers, as it were, upon the rack 
with sayings which confined the gospel to Israel, just in order to 
let them off in the closing paragraph. Nor are the former sayings 
given in such a way as to suggest that they were afterwards to be 
taken back. On the other hand, we must observe that the first 
evangelist opens with the story of the wise men from the East 
(though even this section admits of a strictly Jewish Christian 
interpretation), that he shows his interest in the people who 
sat in darkness (iv. 13 f.), that he describes Jesus (xii. 21) as 
One in whose name the Gentiles trust, that he contemplates the 
preaching of the gospel to all the Gentiles in the eschatological 
speech and in the story of the anointing at Bethany, and that 
no positive proofs can be adduced for regarding xxviii. 19 f. as 
an interpolation. It is advisable, then, to credit the writer with 
a remarkable historical sense, which made him adhere almost 
invariably to the traditional framework of Christ’s preaching, in 
order to break it open at the very close of his work. Mark’s 
method of procedure was more simple; he excluded the missionary 
question altogether; at least that is the only explanation of his 
attitude. 
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before his death, it must have been imparted by him 
as the glorified One.* 

In my judgment the real facts of the case lead us 
to conclude that Jesus never issued such a command 
at all, but that this reading of his life was due to the 
historical developments of a later age. Still, we owe 
a special debt of gratitude to the writers of the 
gospels for giving us so clear an insight into the 
actual situation ; and, once this insight is secured, we 
may go on to say that Matt. xxviii. 19 f. (Mark xvi. 
15 f.) is true in the ideal sense. A protest against 
the official religion and its champions, the gospel did 
break up the Jewish church. The king of the Jews 
who was nailed to the cross had to become Lord of 
anew kingdom. Thus it was the spirit of Jesus, as 
indeed the disciples felt, which led them to the 
universal mission. 


Luke’s standpoint does not differ from that of 
the two previous evangelists, a fact which is perhaps 
most significant of all. He has delicately coloured 
the introductory history with universalism,’ while at 
the close, like Matthew, he makes the risen Jesus 
issue the command to preach the gospel to all 


? It is therefore probable that the lost (genuine) conclusion of 
Mark’s gospel also contained the command for the disciples to go 
out into all the world. 

2 It is done prudently, however, without thrusting in naked 
universalism. Obviously he picked his words with the view of 
letting the universalistic expression remain capable of another 
interpretation. Cp. i. 32 (“Son of the Highest”), ii, 10, 11 (“joy 
to all people,” “Saviour ”), ii. 14 (“ gloria in excelsis”), ii. 32 (“a 
light to lighten the Gentiles”), and also (iii. 23 f.) the genealogy 
of Jesus traced back to Adam. 
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nations.' But in his treatment of the intervening 
material he follows Mark; that is, he preserves no 
sayings which expressly confine the activity of Jesus to 
the Jewish nation,’ but, on the other hand, he gives 
neither word nor incident which describes that activity 
as universal,? and at no point does he deliberately 
correct the existing tradition.‘ 

In this connection the fourth gospel need not be 
considered at all. After the Gentile mission, which 


1 xxiv. 47, also Acts i. 8: “Ye shall be my witnesses both in 
Jerusalem and in all Judea and in Samaria, and to the uttermost 
part of the earth.” 

? An indirect allusion to the limitation of his mission might be 
found in xxii. 30, Matt. xix. 28 (cp. p. 41), but this meaning need 
not be read into it. 

3 All sorts of unconvincing attempts have been made to drag 
this in; e.g., at Peter’s take of fish (v. 1 f.), at the Samaritan stories 
(x. 33 f., xvii. 16), and at the parable of the prodigal son (xv. 11 f. ; 
ep. Jiilicher’s Gleichn., ii. pp. 333 f.). Even the stories of the 
despatch of the apostles (vi. 13 f.) and the remarkable commission 
of the seventy (x. 1 f.) do not by any means represent the Gentile 
mission. It is by a harmless hysteron proteron that the twelve are 
now and then described by Luke as “the apostles.” The programme 
of the speech at Nazareth (iv. 26-27) is here of primary importance, 
but even in it the universalism of Jesus does not seem to rise 
above that of the prophets. With regard to xxi. 24= Mark xiii. 10 
= Matt. xxiv. 14, we may say that Luke was quite the most careful 
of all those who attempted with fine feeling to reproduce the 
prophets’ style. He never mentions the necessity of the gospel 
being preached throughout all the world before the end arrives, 
but writes: dxp. 05 tAnpwOdow xaipot 2Ovwv (“till the times of the 
Gentiles be fulfilled’’), As for the Samaritan stories, it does not 
seem as if Luke here had any ulterior tendency of a historical and 
religious character in his mind, such as is evident in John iv. 

4 The story of the Syro-Phenician woman, which stands between 
the two stories of miraculous feeding in Mark and Matthew, was 
probably quite unknown to Luke. Its omission was not deliberate. 
He too gives (xiii. 28, 29) Matt. viii. 11. 
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had been undertaken with such ample results during 
the first two Christian generations, the fourth gospel 
expands the horizon of Christ’s preaching and even 
of John the Baptist’s ; corresponding to this, it makes 
the Jews a reprobate people from the very outset, 
despite the historical remark in iv. 22. Even setting 
aside the prologue, we at once come upon (i. 29) the 
words put into the mouth of the Baptist, “Behold 
the Lamb of God which taketh away the sin of the 
world.” And, as a whole, the gospel is saturated 
with statements of a directly universalistic character. 
Jesus is the Saviour of the world, and God so loved 
the world that he sent him. We may add passages 
like those upon the “other sheep” and the one flock 
(x. 16). But the most significant thing of all is that 
this gospel makes Greeks ask after Jesus (xii. 20 f.), 
the latter furnishing a formal explanation of the 
reasons why he could not satisfy the Greeks as yet. 
He must first of all die. It is as the exalted One that 
he will first succeed in drawing a// men to himself. 
We can feel here the pressure of a heavy problem. 


It would be misleading to introduce here any sketch 
of the preaching of Jesus, or even of its essential 
principles, for it never became the missionary 
preaching of the later period even to the Jews. It 
was the basis of that preaching, for the gospels were 
written down in order to serve as a means of evangel- 
ization; but the mission preaching was occupied with 
the messiahship of Jesus, his speedy return, and his 
establishment of God’s kingdom (if Jews were to 
be met), or with the unity of God, creation, the Son 


1 Cp. my lectures on What is Christianity ? 
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of God, and judgment (if Gentiles were to be reached). 
Alongside of this the words of Jesus of course 
exercised a silent and effective mission of their own, 
whilst the historical picture furnished by the gospels, 
together with faith in the exalted Christ, had a 
powerful influence over catechumens and _ believers. 

Rightly and wisely, people no longer noticed the 
local and temporal traits in this historical sketch 
and in these sayings. They found in these a vital 
love of God and men, which may be described as 
implicit universalism; a discounting of everything 
external (position, personality, sex, outward worship, 
etc.), which made irresistibly for inwardness of 
character; and a protest against the entire doctrines 
of “the ancients,” which rendered all antiquity of 
no value whatsoever. One of the greatest revolu- 
tions in the history of religion was initiated in this 
way, and executed without any revolution! All 
that Jesus Christ promulgated was the overthrow 
of the temple, and the judgment impending upon 
the nation and its leaders. He shattered Judaism, 
and brought to light the kernel of the religion of 
Israel. Thereby—z.e., by his preaching of God as 
the Father—he founded the universal religion, which 
at the same time was the religion of the Son. 


CHAPTER V 


THE TRANSITION FROM THE JEWISH TO THE 
GENTILE MISSION. 


AFTER the disciples were convinced that Jesus was 
no longer dead, they at once started to preach him 
and his gospel with the utmost ardour. This was 
inevitable in the nature of things, and history records 
that it actually took place. If they remained in 
Jerusalem at the outset—for a period of twelve 
years indeed, according to one early account * ignored 


1 This early account (in the Preaching of Peter, cited by Clem., 
Strom., vi. 5. 43) is of course untrustworthy ; it pretends to know 
a word spoken by the Lord to his disciples, which ran thus: 
« After twelve years, go out into the world, lest any should say, 
we have not heard” (era if’ érn e&eAOere eis Tov Kdcpov, py Tes lary 
obk Hxovoapev). But although the basis of the statement is 
apologetic and untrue, it may be right about the twelve years, for in 
the Acta Petri cum Simone, 5, and in Apollonius (in Eus., H.E., v. 
18. 14), the word (here also a word of the Lord) runs that the 
apostles were to remain for twelve years at Jerusalem, without any 
mention of the exodus cis rév koopov. Here, too, the “ word of the 
Lord” lacks all support, but surely the fact of the disciples remaining 
for twelve years in Jerusalem can hardly have been invented. 
Twelve (or eleven) years after the resurrection is a period which is 
also fixed by other sources (see von Dobschiitz in Texte u. Unters., XI. 
i. p. 53 f.); indeed it underlies the later calculation of the year when 
Peter died (30 + 12+ 25=67 a.p.). The statement of the pseudo- 
Clementine Recognitions (i. 43, ix. 29), that the apostles remained 
seven years in Jerusalem, stands by itself. 
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by the book of Acts (cf:, however, xii. 17)—they 
would undertake mission tours in the vicinity; 
the choice of James, who did not belong to the 
twelve, as president of the church at Jerusalem,’ 
tells in favour of this conclusion, whilst the evi- 
dence for it lies in Acts, and above all in 1 Cor. 
ix. 5. 

The gospel was at first preached to the Jews 
exclusively. The church of Jerusalem was founded ; 
presently churches in Judea (1 Thess. ii. 14, af 
exkAnolat Tov Oeot ai otca év tH “Tovdaia: Gal. i. 22, 
iuny ayvoovmevos TH TpoTHTH Tais ekKAnTlaLs Tis "Tovdaias 
tais év Xpiorg), and on the sea-coast (Acts ix. 32 f.) 
followed. The initial relationship of these churches 
to Judaism does not seem to us perfectly clear. 
As a matter of fact, so far from being clear, it was 
full of inconsistencies. On the one hand, the narrative 
of Acts (see iii. f.), which describes the Jerusalem 
church as exposed to spasmodic persecutions almost 
from the start, is corroborated by the evidence of 
Paul (1 Thess. ii. 14, é7c ta adra éwaOete Kat vpuels bro 
Tov (diwv cuuurcTay, KaBws Kal avTol (2.e. the churches in 
Judza] v0 tav "Iovdaiwy), so that it seems untenable 
to hold with some Jewish scholars that originally, 
and indeed for whole decades, a peaceful relationship 
subsisted between the Christians and the Jews.2. On 


1 Acts assumes that during the opening years the apostles 
superintended the church in Jerusalem; all of a sudden (xii. 17) 
James appears as the president. 

2 Cp. Joél’s Blicke in die Religionsgeschichte (Part II., 1883). The 
course of events in the Palestinian mission may be made out from 
Matt. x. 17 £.: wapaddcovew tas els ovvédpia Kal év rats ovvaywyais 
airav pactiydcovcw tas mapadace dé ddeAhds ddeAdov eis 
Odvatov Kai marijp Téxvov Kai éravagryoovrat téxva él yovets Kai Oava- 
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the other hand, it is certain that peace and toleration 
also prevailed, that the churches remained unmolested 
for a considerable length of time (Acts ix. 31, 7 
exkAyota Ka? brs tHe lovdatas cat TadtXatas Kat Lapapias 
eixev etpyynv), and that several Christians were highly 
thought of by their Jewish brethren.’ By their 
strict observance of the law and their devoted 
attachment to the temple,’ they fulfilled a Jew’s 
principal duty, and since it was in the future that 
they expected Jesus as their Messiah—his first advent 
having been no more than a preliminary step—this 
feature might be overlooked, as an idiosyncrasy, by 
those who were inclined to think well of them for 
their strict observance of the law.’ At least this is 


TwHTovTW adTovs drav b¢ Sidkwoow bpas ev TH TOA TavTy, pedyeTe 
eis THY érépay. 

1 Hegesippus (in Eus., H.E., ii. 22) relates this of James. No 
doubt his account is far from lucid, but the repute of James among 
the Jews may be safely inferred from it. 

2 Cp. Acts xxi. 20, where the Christians of Jerusalem address Paul 
thus: Gewpeis, ddeAfé, récat pupidsdes city év Tots “lovdatous Tov weTLaTEV- 
KoTwv, Kal révres CywTal Tod vopov tmapxovow. This passage at once 
elucidates and justifies the main point of Hegesippus’ account of 
James. From one very ancient tradition (in a prologue to Mark’s 
gospel, c. 200 a.p.), that when Mark became a Christian he cut 
off his thumbs in order to escape serving as a priest, we may infer 
that many a Christian Jew of the priestly class in Jerusalem still 
continued to discharge priestly functions in these primitive days. 

3 As Weizsiicker justly remarks (Apost. Zeitalter”, p. 38; Eng. 
trans., i. 46 f.): “The primitive Christians held fast to the faith and 
polity of their nation. They had no desire to be renegades, nor 
was it possible to regard them as such. Even if they did not main- 
tain the whole cultus, this did not endanger their allegiance, for 
Judaism tolerated not merely great latitude in doctrinal views, but 
also a partial observance of the cultus—as is sufficiently proved by 
the contemporary case of the Essenes. The Christians did not lay 
themselves open to the charge of violating the law. They assumed 
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the only way in which we can picture to ourselves 
the state of matters. The more zealous of their 
Jewish compatriots can have had really nothing but 
praise for the general Christian hope of the Messiah’s 
sure and speedy advent. Doubtless it was in their 
view a grievous error for Christians to believe that 
they already knew the person of the future Messiah. 
But the crucifixion seemed to have torn up this 
belief by the roots, and for this very reason, every 
zealous Jew could anticipate the speedy collapse of 
“the offence,’ accompanied by the survival of the 
Messianic ardour. As for the Jewish authorities, 
they could afford to watch the progress of events, 
contenting themselves with a general surveillance. 


no aggressive attitude. That they appeared before the local courts 
as well as before the Sanhedrim, the supreme national council, 
tallies with the fact that, on the whole, they remained Jews. It is 
in itself quite conceivable (cp. Matt. x. 17) that individual 
Christians should have been prosecuted, but discharged on the 
score of insufficient evidence, or that this discharge was accompanied 
by some punishment. The whole position of Jewish Christians 
within the Jewish commonwealth precludes the idea that they 
made a practice of establishing a special synagogue for themselves 
on Jewish soil, or avowedly formed congregations beside the 
existing synagogues. As the synagogue was a regular institution 
of the Jewish community, such a course of action would have been 
equivalent to a complete desertion of all national associations and 
obligations whatsoever, and would therefore have resembled a 
revolt. The only question is, whether the existence of synagogues 
for foreigners in Jerusalem gave them a pretext for setting up an 
independent one there. It is our Acts that mentions those in a 
passage which is beyond suspicion; it speaks (vi. 9) about the 
synagogue of the Libertini, Cyrenians, Alexandrians, and those from 
Cilicia and Asia who disputed with Stephen. It is not quite clear 
whether we are to think here of a single synagogue embracing all 
these people, or of several—and if so, how many. The second 
alternative is favoured by this consideration, that the foreigners 
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Meantime, however, the whole movement was con- 
fined to the lower classes.’ 

But no sooner did the Gentile mission become an 
open fact, than this period of toleration, or of 
spasmodic and not very violent reactions on the 
part of Judaism, had to cease, paving the way for 
severe reprisals. Yet the Gentile mission at first 
drove a wedge into the little company of Christians 
themselves ; it prompted those who disapproved of 
it to retire closer to their non-Christian brethren. 
The apostle Paul had to complain of and to contend 
with a double opposition. He was persecuted by 
Jewish Christians who were zealous for the law, no 
less than by the Jews (so 1 Thess. 11. 15 f., exdisEavres 


quas KWAUVOVTES Huas Tois €Overty NaARoa, va cwOworyr) ; 


who, according to this account, assembled in meeting-places of 
their own throughout Jerusalem, proceeded on the basis of their 
nationality. In that case one might conjecture that the Christians, 
as natives of Galilee (Acts i. 11, ii. 7) took up a similar position. 
Yet it cannot be proved that the name was applied to them. From 
Acts xxiv. 5 we must assume that they were known rather by the 
name of ‘Nazarenes, and as this title probably described the 
origin, not of the body but of its founder, its character was 
different. But even if the Christians had, like the Libertini, 
formed a synagogue of Galileans in Jerusalem, this would not 
throw much light upon the organization of their society, for we 
know nothing at all about the aims or regulations under whieh the 
various nationalities organized themselves into separate synagogues. 
And in regard to the question as a whole, we must not overlook 
the fact that in our sources the term synagogue is never applied 
to Christians.” 

1 Cp. what is said of Gamaliel, Acts v. 34 f. For the lower 
classes, see John. vii. 48, 49, wy tus ex TOv dpyovtwr ériorevoer eis abrov 
H&x Tov Dapicaiwv ; GAAG 6 dyAos obTos 6 py ywooKwv Tov vdpov émdpaTot 
elow. Yet Acts (vi. 7) brings out the fact that priests (a great 
crowd of them—zodts 6xAos—it is alleged), no less than Pharisees 
(xv. 5), also joined the movement. 
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the latter had really nothing whatever to do with 
the Gentile mission, but evidently they did not by 
any means look on with folded arms. 

It is not quite clear how the Gentile mission arose. 
Certainly Paul was not the first missionary to the 
Gentiles! But a priori considerations and the details 
of the evidence alike may justify us in concluding 
that while the transition to the Gentile mission was 
gradual, it was carried out with irresistible force. 
Here, too, the whole ground had been prepared 
already, thanks to the inner condition of Judaism, 
thanks, i.e., to the process of decomposition within 
Judaism which made for universalism, as well as to 
the graduated system of the proselytes. To this we 
have already alluded in the first chapter. 

According to Acts vi. 1,’ the primitive Christian 


1 Paul never claims in his letters to have been absolutely the 
pioneer of the Gentile mission. Had it been so, he certainly 
would not have failed to mention it. Gal. i. 16 merely says that 
the apostle understood already that his conversion meant a com- 
mission to the Gentiles; it does not say that this commission was 
something entirely new. Nor need it be concluded that Paul 
started on this Gentile mission zmmediately; the object of the 
revelation of God’s Son (iva ebayyeAiLopor airov év trois é6veow) may 
have been only disclosed to him by degrees. All we are to 
understand is that after his conversion he needed no further 
confliet of the inner man in order to undertake the Gentile 
mission. Nevertheless, it is certain that Paul remains the Gentile 
missionary. It was he who really established the duty and the 
right of Gentile missions: it was he who raised the movement 
out of its tentative beginnings into a mission that embraced all the 
world. 

2 To the author of Acts, the transition from the Jewish to the 
Gentile mission, with the consequent rejection of Judaism, was a 
fact of the utmost importance ; indeed one may say that he made 
the description of this transition the main object of his book. 
This is proved by the framework of the first fifteen chapters, and 
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community in Jerusalem was composed of two 
elements, one consisting of Palestinian Hebrews, and 
the other of Jews from the dispersion (‘EAAnuorai). 
A cleavage occurred between both at an early stage, 
which led to the appointment of seven guardians of 
the poor, belonging to the second of these groups 
and bearing Greek names. Within this group of 
men, whom we may consider on the whole to have 
been fairly enlightened, 7.e., less strict than others in 
literal observance of the law,’ Stephen rose to 
special prominence. The charge brought against 
him before the Sanhedrim was to the effect that 
he continued to utter blasphemous language against 
“the holy place” and the law, by affirming that Jesus 


by the conclusion of the work in xxviii. 23-28 (verses 30-31 being 
a postscript). After quoting from Isa. vi. 9, 10—a prophecy 
which cancels Judaism, and which the author sees to be now 
fulfilled—he proceeds to make Paul address the Jews as follows: 
yrworov ody éotw div ote trois EOveow arertdAy TOvTO TO TwTYpLov TOU 
Geot: avrol kai dxovcovrat. This is to affirm, as explicitly as possible, 
that the gospel has been given, not to Jews, but to the nations at 
large.—The above account of the work of the Gentile mission rests 
upon Acts, in so far as I consider its statements trustworthy. The 
author was a Paulinist, but he found much simpler grounds for 
Christian universalism than did Paul; or rather, he found no 
grounds for it at all—-the gospel being in itself universal — 
although he does not ignore the fact that at the outset it was 
preached to none but Jews, and that the Gentile mission was long 
in developing. The internal divisions of Christianity, moreover, 
are scarcely noticed. 

1 See Weizsiicker, Apost. Zeitalter , pp. 51 f.; Eng. trans., i. 62 f. 
Naturally they were “good” Jews, otherwise they would never 
have settled at Jerusalem; but we may assume that these syna- 
gogues of the Libertini (Romans), the Cyrenians, the Alexandrians, 
the Cilicians and Asiatics (Acts vi. 9), embraced Hellenistic Jews 
as well, who had mitigated the Jewish religion with their Hellenistic 
culture. 
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was to destroy the temple and alter the customs 
enjoined by Moses. This charge is in Acts described 
as false; but, as the speech of Stephen proves, it was 
well founded so far as it went, the falsehood consisting 
merely in the conscious purpose attributed to the 
words in question. Stephen did not attack the 
temple and the law in order to dispute their divine 
origin, but he did affirm the limited period of 
these institutions. In this way he did set himself 
in opposition to the popular Judaism of his time, 
but hardly in opposition to all that was Jewish. 
It is beyond doubt that within Judaism itself, 
especially throughout the Diaspora, tendencies were 
already abroad by which the temple-cultus,’ and 
primarily its element of bloody sacrifices, was re- 
garded as unessential and even of doubtful validity. 
Besides, it is equally certain that in many a Jewish 
circle, for external and internal reasons, the outward 
observance of the law was not considered of any 
great value; it was more or less eclipsed by the 
moral law. Consequently it is quite conceivable, 
historically and psychologically, that a Jew of the 
Diaspora who had been won over to Christianity 
should associate the supreme and exclusive moral 
considerations urged by the new faith® with the 
feelings he had already learned to cherish, viz., that 
the temple and the ceremonial law were relatively 

1 Particularly when this was profaned over and over again by a 
secularized priesthood. 

* At this point it may be also recalled that Jesus himself foretold 
the overthrow of the temple. With Weizsicker (op. cit., p. 53; 
Eng. trans., i. 65) I consider that saying of our Lord is genuine. It 


became the starting-point of an inner development in his disciples 
which finally led up to the Gentile mission. 
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useless; it is also conceivable that he should draw 
the natural inference—Jesus the Messiah will abolish 
the temple-cultus and alter the ceremonial law. 
Observe the future tense. Acts seems here to repro- 
duce the situation with great exactness; for Stephen 
did not urge any changes—these were to be effected 
by Jesus, when he returned as Messiah. Stephen 
merely announced them by way of prophecy, and thus 
implied that the existing arrangements were valueless. 
He did not urge the Gentile mission; but by his 
words and death he helped to set it up. 

When Stephen was stoned, he died. like Huss, for 
a cause whose issues he did not foresee. It is not 
surprising that he was stoned, for orthodox Judaism 
could least afford to tolerate this kind of believer 
in Jesus. His adherents were also persecuted—the 
grave peril of the little company of Christians being 
thus revealed all at once in a flash. All except the 
apostles (Acts vill. 1) had to leave Jerusalem. ‘Thus 
the latter had not yet declared themselves as a body 
on the side of Stephen in the matter of his indict- 
ment... The scattered Christians went abroad 


1 This seems to me an extremely important fact, and one 
which at the same time corroborates the historical accuracy of 
Acts at this point. Evidently the Christians at this period were 
persecuted with certain exceptions; none were disturbed whose 
devotion to the temple and the law was unimpeachable, and these 
still included Peter and the rest of the apostles. Acts makes it 
perfectly plain that it was only at a later, though not much later, 
period that Peter took his first step outside strict Judaism. 
Weizsiicker’s reading of the incident is different (op. cit., pp. 60 f. ; 
Eng. trans., i. 75). He holds that the first step was taken at this 
period ; but otherwise he is right in saying that “it is obvious 
that nothing was so likely to create and strengthen this conviction 
(viz., that the future, the salvation to be obtained in the kingdom 
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throughout Judea and Samaria; nolens volens they 
acted as missionaries, 7.e., as apostles (Acts viii. 4). 
The most important of them was Philip, the 
guardian of the poor, who preached in Samaria and 
along the sea-board ; and there is a long account of 
how he convinced and baptized an Ethiopian officer, a 
eunuch (Acts vill. 26 f.). This is perfectly intelligible. 
The man was not a Jew. He belonged to the “ God- 
fearing” class (poBovpevos Tov Oedv). Besides, even if 
he had been circumcised, he could not have become 
a Jew. Thus, when this semi-proselyte, this eunuch, 
was brought into the Christian church, it implied 
the downfall of one stout barrier. 

Still, a single case is not decisive, and even the 
second case of this kind, that of Peter baptizing the 
“ God-fearing” (poPovpuevos) Cornelius at Ceesarea, 
could not possess at that early period the palmary 
importance which the author of Acts attaches to it. 
So long as it was a question of proselytes, even of 
proselytes in the widest sense of the term, there was 


itself, could no longer rest upon the obligations of the law) as 
Pharisaic attacks prompted by the view that faith in Jesus and 
his kingdom -was prejudicial to the inviolable duration of the 
law, and to belief in its power of securing salvation. The perse- 
cution, therefore, liberated the Christian faith ; it was the means 
by which it came to know itself. And in this sense it was not 
without its fruits in the primitive church.” 

1 At least the importance did not lie in the direction in which 
the author of Acts looked to find it. Still, the case was one of 
great moment in this sense, that it forced Peter to side at last 
with that theory and practice which had hitherto (see the note 
above) been followed by none save the friends of Stephen (excluding 
the primitive apostles). The conversion of the Cesarean officer led 
Peter, and with Peter a section of the church at Jerusalem, 
considerably further. It must be admitted, however, that the 
whole passage makes one suspect its historical character. 
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always one standpoint from which the strictest 
Jewish Christian himself could reconcile his mind to 
their admission: he could regard the proselytes thus 
admitted as adherents of the Christian community 
in the weder sense of the term, ze., as proselytes 
still. 

A further and much more decisive step was taken 
at Antioch, again upon the initiative of the scattered 
adherents of Stephen (Acts xi. 19 f.), who had reached 
Phoenicia, Cyprus, and Antioch on their missionary 
wanderings. The majority of them confined them- 
selves strictly to the Jewish mission. But some, who 
were natives of Cyprus and Crete,’ preached also to 
the Greeks? in Antioch with excellent results. They 
were the first missionaries to the heathen; they 
founded the first Gentile church, that of Antioch. 
In this work they were joined by Barnabas and Paul 
(Acts xi. 23 f.), who soon became the real leading 
spirits in the movement. 

The converted Greeks in Antioch, Syria, and 
Cilicia (to which Barnabas and Paul presently 
extended their mission), during this initial period 
were by no means drawn merely from those who 
had been “ God-fearing ” (foSovuevor) already, although 

1 No names are given in the second passage, but afterwards 
(xiii. 1) Barnabas the Cypriote, Simeon Niger, Lucius of Cyrene, 
Manaen, and Saul, are mentioned as prophets and teachers at 
Antioch, As Barnabas and Saul did not reach Antioch until after 
the founding of the church (cp. xi. 22 f.), we may probably re- 
cognize in the other three persons the founders of the church, and 
consequently the first missionaries to the heathen. But Barnabas 
also deserves honourable mention among the originators of the 
Gentile mission, He must have reached the broader outlook 


independently, as indeed is plain from Paul’s relations with him. 
2 So Acts x. 20, reading "EAAnves, not “EAAnviorat. 
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this may have been the origin of a large number.’ 
At any rate a church was founded at Antioch 
which consisted for the most part of  uncir- 
cumcised persons. For this church the designation 
of Xpioriavoi (“ Christians,” Acts xi. 26) came into 
vogue, a name coined by their heathen opponents. 
This title is itself a proof that the new community 
in Antioch stood out in bold relief from Judaism.’ 
The name of Christian was the title of Gentile 
Christians ,* neither at first nor for a long while to 
come, were Jewish Christians designated by this 
name.* 

The Gentile Christian churches of Syria and 
Cilicia did not observe the law, and yet they were 
conscious of being the people of God in the fullest 
sense of the term. The majority were quite content 
with the assurance that God had already moved the 
prophets to proclaim the uselessness of sacrifice,’ so 


1 Cp. Havet, Le Christianisme, vol. iv. p. 102: “Je ne sais s'il y 
est entré, du vivant de Paul, un seul paien, je veux dire un homme 
qui ne connit pas déja, avant d’y entrer, le judaisme et la Bible.” 
This is no doubt an exaggeration, but substantially it is accurate. 

2 Details on the name of “ Christian” in Book ITI. 

3 Jews could not introduce the name of “ Christians,” nor could 
it occur to pagans to speak of “Christians” so long as the move- 
ment remained wholly within Judaism and therefore lacked 
interest for them. The name presupposes the conversion of pagans 
to the gospel. 

* I know one early Christian fragment, hitherto unpublished, 
which contains the expression Xpicriavol te Kai “lovdator Xpiorrov 
époroyoivres [“ Christians and Jews confessing Christ”’]. 

5 With regard to the sacrificial system, the right of abandoning 
the literal meaning had been clearly made out, as that system had 
already become antiquated and depreciated in the eyes of large 
sections of people. The rest of the law followed as a matter of 
course. 


> 
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that all the ceremonial part of the law had to be 
allegorically interpreted and understood in some moral 
sense.’ And such was the view driginally held by the 
other Gentile Christian communities which, like that 
of Rome, were being founded by unknown missionaries. 

The apostle Paul, however, could not settle his 
position towards the law with such simplicity. For 
him no part of the law had been depreciated in 
value by any noiseless, disintegrating influence of 
time or circumstances; on the contrary, the law 
remained valid and operative in all its provisions. 
It could not be abrogated save by him who had 
ordained it—z.e., by God himself. Nor could even 
God abolish it save by affirming at the same time its 
rights—i.e., he must abolish it just by providing 
for its fulfilment. And this was what actually took 
place. By means of the death of Jesus Christ, God’s 
Son, upon the cross, the law was at once fulfilled 
and abolished. Whether all this reflection and 
speculation was secondary and derivative (resulting 
from the possession of the Spirit and the new life 
which the apostle felt within himself), or primary 
(resulting from the assurance that his sins were 
forgiven), or whether these two sources coalesced, 
is a question which need not occupy us here. The 
point is, that Paul firmly and unhesitatingly recog- 
nized the gospel to be the new level of religion, 
just as he felt himself to be a new creature in virtue 
of his Christianity. The new religious level was the 


1 The post-apostolic literature shows with especial clearness that 
this was the popular view taken by the Gentile Christians; so that 
it must have maintained its vogue, despite the wide divergences 
and the force of Paul’s own teaching. 
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level of the Spirit and regeneration, of grace and faith, 
of peace and liberty; below and behind it lay every- 
thing old, including all the earlier revelations of God, 
since these were religions pertaining to the state of 
sin. This it was which enabled Paul, Jew and 
Pharisee as he was, to venture upon the great 
conception with which he laid the basis of any 
sound philosophy of religion and of the whole science 
of comparative religion, viz., the collocation of the 
“natural” knowledge of God possessed by man (or 
all that had developed in man under the sway of 
conscience) with the law of the chosen people. 
Both, Paul held, were revelations of God; both 
represented what had been hitherto the supreme 
possession of mankind. Yet both had _ proved 
inadequate, and had ended in death. 

Now a new religion was in force. And for this 
very reason the Gentile mission was not a possibility 
but a duty, whilst freedom from the law was not a 
concession, but the distinctive and delightful form 
which the gospel assumed for men. Its essence 
consisted in the fact that it was not law in any 
sense of the term, but grace and a free gift. The 
Christian who had been born a Jew might have 
himself circumcised to keep the law—which would 
imply that he considered the Jewish nation were 
still possessed of a power which had some further 
part to play’ in the world-wide plan of God. But 


1 However, as Christians of Jewish birth had, in Paul’s view, to 
live and eat side by side with Gentile Christians, the observance 
of the law was broken down at one very vital point. It was only 
Paul’s belief in the nearness of the advent that prevented him from 
reflecting further on this problem. 
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even so, there was nothing in the law to secure the 
bliss of the Jewish Christian; and as for the Gentile 
Christian, he was not allowed either to practise 
circumcision or to keep the law. In his case, such 
practices would have amounted to a declaration that 
Christ had died in vain. 

Thus it was that Paul preached to the Gentiles, 
and not only established the principle of the Gentile 
mission, but made it an actual and living thing. The 
work of his predecessors had been a hybrid ; it seemed 
to reach the same end as he did, but it was not 
entirely just to the law or to the gospel. Paul 
wrecked the religion of Israel, in the very act of 
comprehending it with a greater reverence and 
stricter obedience than his predecessors. The day of 
Israel, he declared, had now expired. He honoured 
the Jewish Christian community at Jerusalem, the 
spring of so much antagonism to himself, with a 
respect which is almost inconceivable; but he made 
it perfectly unambiguous that “the times of the 
Gentiles” had arrived, and that if any Jewish Christian 
churches did not unite with the Gentile Christian 
churches to form the one “church of God,” they 
forfeited by this exclusiveness their very right to 
existence. Paul's conception of religion and of re- 
ligious history was extremely simple and profoundly 
inexhaustible, if one looks at its kernel. Naturally it 
cannot be reduced to a brief formula without being 
distorted into a platitude. It is never vital except 
in the form of a paradox. But instead of the 
particular modes of expression which Paul intro- 
duced, and in which he himself found the con- 
ception valid and secure, it was possible that other 
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modes of expression might also arise, as was the 
case in the very next generation with the author 
of Hebrews and with the anonymous genius who 
composed the Johannine writings. From that time 
onwards many other teachers continued to appear, 
who transformed the Pauline gospel (2.e., Marcion and 
Clement of Alexandria, to name a couple of very 
different writers from the second century). But 
what they transformed was not the kernel of 
Paulinism. On that point they were entirely at 
one with the apostle. For it is the great preroga- 
tive of the historian in a later age to be able to 
detect real unity in quarters where the parties 
themselves were conscious of nothing at the time 
except their differences. 

Historically, Paul the Pharisee dethroned the people 
and the religion of Israel;’ he tore the gospel from 


1 Little wonder that Jews of a later day declared he was a pagan 
in disguise: cp. Epiph. Her., xxx. 16: xat rod TlavAov xaryyopotvres 
obk aicxivovrat erurAagcros Ticl THs TOV WevdarrogTdAwv adtav Kaxoupyias 
Kat wAdvys Adyows werornpevots. Tapoéa prev aitév, as adros dpodoyel 
kal obk dpveirat, Neyovtes ef “EAAjve 8é abrov drotiGevrat, AaBovres THY 
mpopaow éx Tov TéTov Sia TO HrrdArnOes bm adrod pyr, drt, Tapoeds cipu, 
otk doynpou moAews moAdirys. tra pacKovow adtov civas “EAAnva kal 
“EXAnvidos pytpds cal "EAAnvos marpos aida, dvaBeBnxevar Se eis 
‘TepowdAupa Kai ypdvov exe pepevnkevar emiteOupnKevan b& Ovyatépa Tod 
iepéws mpos yapov ayayéoOat kai rovrou évexa mpoojAvtov yevérOat Kal 
TepiTpnOnvat, era py AaPdsvTa THY Kdpyv apyicOat Kal KaTa TepLTopys 
yeypapevar kat kata caPPdrov Kai vopobecias (“ Nor are they ashamed 
to accuse Paul with false charges concocted by the villainy and fraud 
of these false apostles. While a native of Tarsus (as he himself 
frankly admits) they avow that he was born of Greek parentage, 
taking as their pretext for this assertion the passage in which Paul’s 
love of truth leads him to declare, ‘I am of Tarsus, a citizen of no 
mean city.” Whereupon they allege that he was the son of a 
Greek father and a Greek mother; that he went up to Jerusalem, 
where he resided for some time; that he resolved to marry the 
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its Jewish soil and rooted it in the soil of humanity.’ 
Little wonder that the thoroughgoing reaction of 
Judaism against the gospel now commenced—a re- 
action on the part of Jews and Jewish Christians 
alike. The hostility of the Jews appears on every 
page of Acts, from chap. xii. onwards. They tried 
to hamper every step of the apostle’s work among 
the Gentiles; they stirred up the masses and the 
authorities in every country against him; systemati- 
cally and officially they scattered broadcast horrible 
charges against the Christians, which played an 
important part in the persecutions as early as the 
reign of Trajan; they started calumnies against 
Jesus ;? they provided heathen opponents of Chris- 


daughter of the high priest, and consequently became a proselyte 
and got circumcised ; and that on failing to win the girl, he vented 
his anger in writing against circumcision and the sabbath and the 
Mosaic legislation’). 

1 No one has stated the issues of this transplanting more 
sublimely than Luke in his narrative of the birth of Jesus (Luke ii.), 
in the words which he put into the mouths of the angel and the 
angels. 

2 Justin (Dial. xvii.; cp. eviii., cxvii.) observes that the Jewish 
authorities in Jerusalem despatched dvépas éxXextods dard “lepoveadnp. 
els Tacay Ti yHV, Aéyovras dipecw AOeov Xpiotiavav Tepyvévat, Kara- 
Aéyovras tadta, dep Kall Hav of dyvoodryTes Tas mavTes A€yovow, 
wore od pdvov éavrois ddixlas aitiot brdpyere, GAAG Kal Tots dAAows dracw 
drhas dvOpdros (“Chosen men from Jerusalem into every land, 
declaring that a godless sect of Christians had appeared, and uttering 
everything that those who are ignorant of us say unanimously against 
us. So that you are the cause not only of your own unrighteousness, 
but also of that of all other men”). Cp. exvii.: rod viod rot Geot 
dvoya BeByrAwOHvar Kara Tacav THv yRv Kal Bacpypeta Oa. ot dpxtepets 
Tod aod tpuav Kal Si8doxador eipydcavto (“The name of the Son of 
God have the chief priests of your nation and your teachers caused 
to be profaned throughout all the earth and to be blasphemed”’). 
Also eviii.: dvdpas yetpovrovyoavres éxAextovs cis TaCaY THY OikoULEernY 
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tianity with literary ammunition ; unless the evidence 
is misleading, they instigated the Neronic outburst 
against the Christians ; and as a rule whenever bloody 
persecutions are afoot in later days, the Jews are either 
in the background or the foreground (the synagogues 
being dubbed by Tertullian “fontes persecutionum ”). 
By a sort of instinct they felt that Gentile Christianity, 
though apparently it was no concern of theirs, was 
their peculiar foe. This course of action on the part 
of the Jews was inevitable. They merely accelerated 
a process which implied the complete liberation of 
the new religion from the old, and which prevented 
Judaism from solving the problem which she had 


exéuipate, KnptooovTas OTe dipeois Tis ABeos Kai dvopos eyiyeptas amd 
Inood rwvos TadAalov tAdvov, Ov cravpwcdyTwv Huav ot palyrai avrot 
dard TOD pv7jparos vuKTOS TAavact Tos avOparous éyovTes eyryépFat 
abtov éx vexpav Kal «is otpavov dveAnAvOevar, xarerrdvres SediOaxévae Kat 
Tatra amep Kara Tov duoroyotvTwy Xpirrov Kai diddoKadov Kat vidv Geod 
elvan wavri yever GvOpwrrwv dea Kal dvopo. kat dvdora A€yere (“ You have 
sent chosen and appointed men into all the world to proclaim that 
‘a godless and lawless sect has arisen from a certain Jesus, a 
Galilean impostor, whom we crucified; his disciples, however, stole 
him by night from the tomb and now deceive people by asserting 
that he rose from the dead and ascended into heaven.’ You accuse 
him of having taught the godless, lawless, and unholy doctrines 
which you bring forward against those who acknowledge him to 
be Christ, a teacher from God, and the Son of God’’). Apol., I. x. ; 
Tert., ad Nat., I. xiv.: et credidit vulgus Judaeo; quod enim aliud 
genus seminarium est infamiae nostrae? (‘The crowd believed the 
Jew. In what other set of people lies the seedplot of calumny 
against us?”’); adv. Marc., iii. 23 ; adv. Jud., xiii. Origen repeatedly 
testifies to the fact that the Jews were the originators of the 
calumnies against Christians. By far the most important notice is 
that preserved by Eusebius (on Isa. xviii. 1 f.), although its source 
is unfortunately unknown—at any rate it did not come from Justin. 
It runs as follows: etpopev év trois tév wahaav cvyypdppacw, ds of 
THv ‘lepovoaAip oixobvres Tod Ta "lovdalwy vous iepets Kal mpeoBvrepor 
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already faced, the problem of her metamorphosis into 
a religion for the world. In this sense there was 
something satisfactory about the Jewish opposition. 
It helped both religions to make the mutual breach 
complete, whilst it also deepened in the minds of 
Gentile Christians—at a time when this still needed to 
be deepened—the assurance that their religion did 
represent a new creation, and that they were no mere 
class of people admitted into some lower rank, but 
were themselves the new People of God, who had 
succeeded to the old.! 


ypdppara diaxapdgavres eis rdvta Suerémpavto ta eOvy Tois dravtaxod 
"Tovdalors SiaBdddovres THY Xpiorod Siackariavy ws aiperw Kaw Kal 
&AAorpiav Tod Geod, TapiryyeAAov Te Ov ercrodGy pH wapadéEacOas abriy 
ot re dadotoAo aitav émotohas BiBdtvas KomLopevor 
draytaxod yns Svérpexov, Tov epi TOD cwTHpos judy évdaBddAdovres 
Ayov. droardAous be ciate Kal viv eos eoriv “lovdaios dvoudlew Tos 
eyxixhia ypdupara rapa Tov apxovrwv abtav érixoptCouevoys (“In the 
writings of the ancients we find that the priests and elders of the 
Jewish people resident at Jerusalem drew up and despatched written 
instructions for the Jews throughout every country, slandering the 
doctrine of Christ as a newfangled heresy which was alien to God, 
and charging them by means of letters not to accept it. Their 
apostles also, conveying formal letters swarmed everywhere on 
earth, calumniating the gospel of our Saviour. And even at the 
present day it is still the custom of the Jews to give the name of 
‘apostle’ to those who convey encyclical epistles from their rulers ”, 
According to this passage Paul would be an “apostle” before he 
became an apostle, and the question might be raised whether the 
former capacity did not contribute in some way to the feeling he 
had, on becoming a Christian, that he was thereby called immediately 
to be an apostle of Christ. 

1 In this connection one is also bound to notice the Christian use 
of é6vyn (“gentes,” “Gentiles’”’). In the Old Testament the €Ovn 
are opposed to the people of Israel (which was also reckoned, as 
was natural under the circumstances, among the “ peoples’’), so that 
it was quite easy for a Jew to describe other religions by simply 
saying that they were religions of the évy. Consequently é6vy had 
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But the Jewish Christians also entered the arena. 
They issued from Jerusalem a demand that the 
church at Antioch should be circumcised, and the 
result of this demand was the so-called apostolic 
council. We possess two accounts of this (Gal. ii. 
and Acts xv.). Each leaves much to be desired, and 
it is hardly possible to harmonize them both. Paul’s 
account is not so much written down as flung out 
pell-mell; such is the vigour with which it strives 
to communicate the final result, that its abrupt 
sentences render the various intermediate stages either 
invisible or indistinct. The other account has thrown 
the final result of the council into utter confusion by 
the irrelevant introduction of what transpired at a 
later period ; and even otherwise this account excites 
suspicion. Still we can see plainly that Peter, John, 
and James recognized the work of Paul, that they 


acquired among the Jews, long before the Christian era, a sense 
which roughly coincided with that of our word “pagans” or 
“heathen.” Paul was therefore unable to allow any Christian of 
non-Jewish extraction to be still ranked among the vy, nor would 
it seem that Paul was alone in this contention. Such a convert 
once belonged to the é6vy, but not now (cp., e.g., 1 Cor. xii. 2: ofSare 
tt OTe COvy Are Tpos TA eidwAa nyeobe, “ye know that when ye 
were Gentiles, ye were led away to idols”); now he belongs to 
the true Israel, or to the new People. It is plain that this did 
not originally imply an actual change of nationality; but it 
must have proved a powerful stimulus to the cosmopolitan feeling 
among Christians, and again to the consciousness that even 
politically they occupied a distinctive position, when they were 
thus contrasted with all the @vy on the one hand, and on the 
other were thought of as the new People of the world, repudiating 
all connection with the Jews. We need hardly stop to mention that 
Christians were still described as members of the 26vy, in cases 
where the relationship caused no misunderstanding, and where it 
was purely a question of non-Jewish descent. 
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gave him no injunctions as to his missionary labours, 
and that they chose still to confine themselves to the 
Jewish mission. Paul did not at once succeed in 
uniting Jewish and Gentile Christians in a single 
fellowship of life and worship; it was merely the 
principle of this fellowship that gained the day, and 
even this principle—an agreement which in itself was 
naturally unstable and shortlived—could be ignored 
by wide circles of Jewish Christians. Nevertheless 
much ground had been won. The stipulation itself 
ensured that, and still more all the developments 
to which it led. The Jewish Christians split up. 
How they could still continue to hold together (in 
Jerusalem and elsewhere) for years to come, is an 
insoluble riddle. One section persisted in doing 
everything they could to persecute Paul and his 
work with ardent hostility ; to crush him was their 
great aim. In this they certainly were actuated by 
some honest convictions, which Paul was naturally 
incapable of understanding. To the very last, indeed, 
he made concessions to these “zealots for the law” 
within the boundaries of Palestine; but outside 
Palestine he repudiated them so soon as they tried 
to win over Gentiles to their own form of 
Christianity. The other section, including Peter and 
probably the rest of the primitive apostles, commenced 
before long to advance beyond the agreement, though 
in a somewhat hesitating and tentative fashion ; out- 
side Palestine they began to hold intercourse with the 
Gentile Christians, and to lead the Jewish Christians 
also in this direction. These tentative endeavours 
culminated in a new agreement, which now made a 
real fellowship possible for both parties. The condi- 
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tion was that the Gentile Christians were to abstain 
from flesh offered to idols, from tasting blood and 
things strangled, and from fornication. Henceforth 
Peter, probably with one or two others of the 
primitive apostles, took part in the Gentile mission. 
The last barrier had collapsed.* If we marvel at the 
greatness of Paul, we should not marvel less at the 
primitive apostles, who for the gospel’s sake entered 
on a career which the Lord and Master, with whom 
they had eaten and drunk, had never taught them. 
By entering upon a living fellowship with Gentile 
Christians, this Jewish Christianity did away with 
itself, and in the second period of his labours Peter 
ceased to be a “ Jewish Christian.”? Still, two Jewish 


1 We may well imagine that originally there were also Jewish 
Christian communities in the Diaspora (not simply a Jewish 
Christian set inside Gentile Christian communities), and that they 
were not confined even to the provinces bordering on Palestine. 
But in Asia Minor, or wherever else such Jewish Christian com- 
munities existed, they must have been absorbed at a relatively 
early period by the Gentile Christian or Pauline communities. 
The communities of Smyrna and Philadelphia about 93 a.p. (cp. 
Rev. ii—iii.) seem to have been composed mainly of converted 
Jews, but they are leagued with an association of the other com- 
munities, just as if they were Gentile Christians. 

* His labours in the mission-field must have brought him to the 
side of Paul (ep. Clem. Rom., v.), but we have no detailed information 
on this point. Incidentally we hear of him being at Antioch 
(Gal. ii.). It is also likely, to judge from First Corinthians, that on 
his travels he reached Corinth shortly after the local church had 
been founded, but it is by a mere chance that we learn this. 
After Acts xii. Luke loses all interest in Peter’s missionary efforts ; 
why, we cannot quite make out. But if he laboured among Jewish 
Christians in a broad spirit, and yet did not emancipate them 
outright from the customs of Judaism, we can understand how the 
Gentile Christian tradition took no particular interest in his 
movement. Still, there must have been one epoch in his life when 
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Christian parties continued to exist. One of these 
held by the agreement of the apostolic council ; it 
gave the Gentile Christians its blessing, but held 
aloof from them in daily life. The other persisted 
in fighting the Gentile church as a false church. 
Neither party is of any account in the subsequent 
history of the church, owing to their numerical weak- 
ness. According to Justin (Apol., I. lii.), who must 
have known the facts, Jesus was rejected by the 
Jewish nation “with few exceptions” (rAjv ddiyov 
tiwev). In the Diaspora, apart from Syria and Egypt, 
Jewish Christians were hardly to be met with ;’* there 
the Gentile Christians felt themselves to be masters, 


he consented heart and soul to the principles of Gentile Christianity ; 
and it may be conjectured that this took place as early as the time 
of his residence at Corinth, not at the subsequent period of his 
sojourn in Rome. He stayed for some months at Rome, before he 
was crucified. This we learn from an ancient piece of evidence 
which (one is surprised to find) has not yet been noticed. 
Porphyry, in Macarius Magnes (iii. 22), writes: “Peter is narrated 
to have been crucified, after pasturing the lambs for several 
months” (ioropeirat pnd éAcyous pivas Bookyjoas 7a. wpoBdrva 6 Térpos 
éoravpicba). This passage must refer to his residence at Rome, 
and its testimony is all the more weighty, as Porphyry himself lived 
for a long while in Rome and had close dealings with the local 
Christianity. If the pagan cited in Macarius was not Porphyry 
himself, then he copied from him. 

1 Individual efforts of propaganda were not, however, awanting. 
Such include the origins of the pseudo - Clementine literature, 
Symmachus and his literary efforts towards the close of the second 
century, and also that Elkesaite Alcibiades of Apamea in Syria, 
who went to Rome and is mentioned by Hippolytus in the 
Philosophumena. The syncretism of gnostic Jewish Christianity, 
to which all these phenomena belong, entitled it to expect a 
better hearing in the pagan world than the stricter form of the 
Christian faith. But it would lead us too far afield from our 
present purpose to go into details. 
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and almost to be in sole possession of the field. This 
did not last, however, beyond 180 a.p., when the 
Catholic church put Jewish Christians upon her 
roll of heretics. They were thus paid back in their 
own coin by Gentile Christianity ; the heretics turned 
their former judges into heretics. 

Before long the relations of Jewish Christians to 
their kinsmen the Jews also took a turn for the worse 
—that is, so far as actual relations existed between 
them at all. It was the destruction of Jerusalem and 
the temple which seems to have evoked the final 
crisis resulting in a complete breach between these 
two parties.” No Christian, even supposing he were 
a zealous Jewish Christian, could look upon the 
catastrophe which befell the Jewish state, with its 
capital and sanctuary, as anything else than the just 
punishment of the nation for having crucified their 
Messiah. Strictly speaking, he ceased from that 
moment to be a Jew; for a Jew who accepted 
the downfall of his state and temple as a divine 
dispensation, thereby committed national suicide. 
Undoubtedly the catastrophe decimated the exclu- 
sive Jewish Christianity of Palestine and drove a 
considerable number either back into Judaism or 
forward into the Catholic church. Yet how illogical 


1 The turn things took is seen in Justin’s Dial. xlvii. Gentile 
Christians for a long while ceased to lay down any conditions, 
but they carefully considered on their part whether they could 
recognize Jewish Christians as Christian brethren, and if so, to 
what extent. They acted in this matter with considerable vigour. 

2 We do not know when Jewish Christians broke off, or were 
forced to break off, from all connection with the synagogues; we 
can only conjecture that such connections lasted till about 70 a.p. 
Then they ceased. 
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human feelings can be, when they are linked to a 
powerful tradition! There were Jewish Christians 
still, who remained after the fall of Jerusalem just 
where they had stood before ; evidently they bewailed 
the fall of the temple, and yet they saw in its fall a 
merited punishment. Did they, we ask, or did they 
not, venture to desire the rebuilding of the temple ? 
We can readily understand how such people proved a 
double offence to their fellow-countrymen, the genuine 
Jews. Indeed they were always falling between 
two fires, for the Jews persecuted them with bitter 
hatred,’ while the Gentile church censured them as 
heretics—i.e., as non-Christians. ‘They are dubbed 
indifferently by Jerome, who knew them personally,’ 
“semi-Judaei” and “semi-Christiani.” Nor was 
Jerome mistaken. They were really “semis”; they 
were “half” this or that, although they followed the 
course of conduct which Jesus had himself observed. 


1 Epiphanius (xxix. 9): ob pdvoy of trav “Iovdaiwy ratdes tpds ToUTous 
KEKTYVTAL pioos, GAA dvioctdpevot ewhev Kal pons Hépas Kal Tepl THY 
éorépay, Tpis THS Hméepas, Gre edyads éwiTeovow ev Tais aitav cvvaywyats 
érapovrat avtois Kat dvabepatilovar pacKovtes Ott “Emixarapacat 6 
Geds trois Nalwpalovs. Kat yap rovros mepirodtepov évexovor, Sida 7d 
a6 “lovdaiwy abtots évtas “Incotiv xypiooew elvat Xpiordv, dep eoriv 
évavtiov mpos Tous ért “lovdaiovs tots Xpurtov py Se~apevovs (“ Not 
merely are they visited with hatred at the hands of Jewish children, 
but rising at dawn, at noon, and eventide, when they perform their 
orisons in their synagogues, the Jews curse them and anathematize 
them, erying ‘God curse the Nazarenes!’ For, indeed, they are 
assailed all the more bitterly because, being themselves of Jewish 
origin, they proclaim Jesus to be the Messiah—in opposition to the 
other Jews who reject Christ”’). 

2 Epiphanius (loc, cit.) says of them: “Iovdator paddAov Kal ovdev 
érepov' ravy d& obrow éxOpoi Trois “Iovdators iapyovow (“They are 
Jews more than anything else, and yet they are detested by the 
Jews”’). 
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Crushed by the letter of Jesus, they died a lingering 
death. 

There is hardly any fact which deserves to be 
turned over and thought over so much as this, that the 
religion of Jesus has never been able to root itself in 
Jewish or—as has been rightly pointed out—upon 
Semitic soil.1_ Certainly there must have been, and 
certainly there must be still, some element in this 
religion which is allied to the greater freedom of the 
Greek spirit. In one sense Christianity has really 
remained Greek down to the present day. The forms 
it acquired on Greek soil have been modified, but they 
have never been laid aside within the church at large, 
not even within Protestantism itself. And what a 
trial of strength this religion underwent in the tender 
days of its childhood! “Get thee out of thy country 
and from thy kindred unto a land that I will show 
thee, and I will make of thee a great nation.” Islam 
rose in Arabia and has remained upon the whole an 
Arabian religion; the strength of its youth was also 
the strength of its manhood. Christianity, almost 
immediately after it appeared, was dislodged from the 
nation to which it belonged ; and thus from the very 
outset it was forced to learn how to distinguish 
between the kernel and the husk.’ 


1 The Syrians constitute a certain exception to this rule; yet 
how markedly was the Syrian Church Grecized, although it 
retained its native language ! 

* The gospel allied itself, in a specially intimate way, to 
Hellenism, but even this alliance was by no means a monopoly 
during the period of which we are speaking; on the contrary, the 
greatest stress was laid still, as by Paul of old, upon the fact that 
all peoples were called, and the gospel accepted by members of all 
nations. Certainly the Greeks ranked as primi inter pares, and 
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Paul is only responsible in part for the sharp anti- 
Judaism which developed within even the earliest 
phases of Gentile Christianity. Though he held that 
the day of the Jews (zaoww avOpwros évavtiov, 1 Thess. 
il. 15) was past and gone, yet he neither could nor 
would believe in a final repudiation of God’s people ; 
on that point his last word is said in Rom. xi. 25, 29: 
—ov Oédw vuas ayvoeiv TO puaTHpLov TovUTO, OTt THPWTLS GTO 
bépous TO "Iopanr ryeryovev ay prs ov TO TAN OWLO. tev eOvev 
eixeAOn, Kat ovTws mas "Topanr owOjoera =, aeTapéeAnTa 
yap Ta XapicwaTa Kal 4 KARots TOU Oeod, In this sense 
Paul remained a Jewish Christian to the end. 
The duality of mankind (Jews and “nations ”) 
remained, in one way, intact, despite the one church 
of God which embraced them both. Nor did this 
church abrogate the special promises made to the 
Jews. 

But this standpoint remained a Pauline idiosyn- 
crasy. Where people simply had recourse, as the 
large majority of Christians had, to the allegorical 
method in order to emancipate themselves from the 
letter, and even from the contents, of Old Testament 
religion, the Pauline view had no attraction for 
the esteem in which they were held was bound to increase in 
proportion as tradition came to be emphasized, since it was neither 
possible nor permissible as yet to trace back the latter to the Jews 
(from the middle of the second century onwards, the appeal of 
tradition to the church of Jerusalem was not to a Jewish, but to 
a Greek church). In this sense, even the Latins felt themselves in a 
secondary position as compared with the Greeks, but it was not long 
before the Roman church understood how to make up for this dis- 
advantage. In the Easter controversy, about the year 190 a.p., certain 
rivalries between the Greeks and Latins came to light for the first 


time; but they were confined to provincial churches, instead of 
being national. 


76 EXPANSION OF CHRISTIANITY 


them; in fact it was quite inadmissible, since the 
legitimacy of the allegorical conception, and infer- 
entially the legitimacy of the Gentile church in 
general, was called in question, if the Pauline view 
held good at any single point.t If the people of 
Israel still retained a single privilege, if a single 
special promise still had any meaning whatsoever, 
if even one letter had still to remain in foree—how 
could the whole of the Old Testament be spiritual- 
ized? How could it all be transferred to another 
people? The result of this mental attitude was the 
conviction that the Jewish people was now rejected ; 
it was Ishmael, not Isaac: Esau, not Jacob. Yet even 
this judgment did not go far enough. If the spiritual 
meaning of the Old Testament is the correct one, 
and the literal false, then (it was argued) the former 
was correct from the very first, since what was false 
yesterday cannot be true to-day. Now the Jewish 
people from the first persisted in adhering to the 
literal interpretation, practising circumcision, offering 
bloody sacrifices, and observing the regulations con- 
cerning food ; consequently they were always in error, 
and have thus made it plain that they never were the 
chosen people. The chosen people throughout was 
the Christian people, which always existed in a sort 
of latent condition (the younger brother being really 
the elder), though it only came to light at first with 
Christ. From the outset the Jewish people had lost 
the promise; indeed it was a matter: of opinion 
whether it had ever been meant for them at all. In 

1 As the post-apostolic literature shows, there were wide circles 


in which Paul’s doctrine of the law and the old covenant was 
never understood, and consequently was never accepted. 
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any case the literal interpretation of God’s revealed 
will proved that the people had been forsaken by 
God, and had fallen under the sway of the devil. 
As this was quite clear, the final step had now to 
be taken, the final sentence had now to be pro- 
nounced: the Old Testament, from cover to cover, 
has nothing whatever to do with the Jews. Tlegally 
and insolently the Jews had seized upon it, confiscated 
it, and tried to claim it as their own property. 
They had falsified it by their expositions, and 
even by corrections and omissions. Every Christian 
must therefore deny them the possession of the Old 
Testament. It would be a sin for Christians to say, 
“this book belongs to us and to the Jews,” seeing 
that the book belonged from the outset, as it belongs 
now and evermore, to none but Christians, whilst 
Jews are the worst people, the most godless and 
God-forsaken, of all the nations upon earth,’ the 
devil’s own people, Satan’s synagogue, a fellowship 
of hypocrites.” They are stamped by their cruci- 
fixion of the Lord.? God has now brought them to 
an open ruin, before the eyes of all the world; 


1 Justin, for example, looks on the Jews not more but less 
favourably than on the heathen (cp. Apol., I. xxxvii., xxxix., xliii.— 
xliv., xlvii., liii., lx.) The more friendly attitude of Aristides 
(Apol. xiv.) is exceptional. 

2 Cp. Rev. ii. 9, iii. 9, Did. viii., and the treatment of the Jews 
in the Fourth Gospel and the Gospel of Peter. Barnabas (ix. 4) 
declares that a wicked angel had seduced them from the very 
first. In 2 Clem. ii. 3, the Jews are called of doxotyres exe Oedv 
(“they that seem to have God’’); similarly in the Preaching of 
Peter (Clem., Strom., vi. 5. 41): éxeivor pdvor oidpevoe tov Oedv 
yryvac kev ovK ériotayrat (“ They suppose they alone know God, 
but they do not understand him”). 

8 Pilate was more and more exonerated. 


78 EXPANSION OF CHRISTIANITY 


their temple is burnt, their city destroyed, their 
commonwealth shattered, their people scattered — 
never again is Jerusalem to be frequented." It may 
be questioned, therefore, whether God still desires this 
people to be converted at all, and whether he who 
essays to convince a single Jew is not thereby 
interfering unlawfully with his punishment. But 
the fact is, this people will not come over at all; 
thus by their obstinacy and hostility to Christ, they 
relieve Christians from having to give any answer to 
such a question. 

Such was the attitude consistently adopted by the 
Gentile church towards Judaism. Their instinct of 
self-preservation and their method of justifying their 
own appropriation of the Old Testament, chimed in 
with the ancient antipathy felt by the Greeks and 
Romans to the Jews. Still,’ it was not everyone 
who ventured to draw the final conclusions of the 
epistle of Barnabas (iv. 6 f, xiv. 1 f.). Most people 
admitted in a hazy way that in earlier days a special 
relation existed between God and his people, though 
at the same time all the Old Testament promises 
were referred even by them to Christian people. 
While Barnabas saw in the literal observance of the 
law nothing but a seduction of the devil to which the 


1 Cp. Tertull., Apol. xxi.: dispersi, palabundi et soli et caeli sui 
extorres vagantur per orbem sine homine, sine deo rege, quibus 
nec advenarum iure terram patriam saltim vestigio salutare 
conceditur (“ Scattered, wanderers, exiles from their own land and 
clime, they roam through the world without a human or a divine 
king, without so much as a stranger’s right to set foot even in 
their native land’’). 

® For what follows see my Lehrbuch der Dogmengeschichte, 1.®, pp. 
168 f. [Eng. trans., i. 291 f.]. 
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Jewish people had succumbed,’ the majority saw in 
circumcision a sign appointed by God;? and on 
the score of certain considerations they recognized 
that the literal observance of the law was designed 
and enjoined by God for the time being, although 
they held that no righteousness ever emanated 
from it. Still even they saw in the spiritual 
sense that one true meaning, which by a fault of 
their own the Jews had misunderstood ; they held 
that the burden of the ceremonial law was an 
educational necessity, to meet the stubbornness 
and idolatrous tendencies of the nation (being, in 
fact, a safeguard of monotheism) ; and, finally, they 
interpreted the sign of circumcision in such a way 
that it appeared no longer as a benefit, but rather as 


1 Cp. Barn. ix. f. The attitude of Barnabas to the Old Testa- 
ment is radically misunderstood if one imagines that his expositions 
in vi.-x. can be passed over as the result of oddity and caprice, or 
set aside as destitute of any moment or method. Not a 
sentence in this section lacks method, and consequently there is 
no caprice at all. The strictly spiritual conception of God in 
Barnabas, and the conviction that all (Jewish) ceremonies are of 
the devil, rendered his expositions of Scripture a matter of course ; 
so far from being mere ingenious fancies to this author’s mind, 
they were essential to him, unless the Old Testament was to be 
utterly abandoned. For example, the whole authority of the Old 
Testament would have collapsed for Barnabas, had he not succeeded 
in finding some fresh interpretation of the statement that Abraham 
circumcised his servants. This he manages to do by combining it 
with another passage from Genesis and thus discovering in the 
narrative, not circumcision at all, but rather a prophecy of the 
crucified Christ (ix.). 

2 Barn. ix. 6: dd epeis Kal pay mepirérpytat 6 Awds cis oppayida 
(“But thou wilt say, this people hath been certainly circumcised 
for a seal”). This remark is put into the mouth of an ordinary 
Gentile Christian ; the author himself does not agree with it. 


80 EXPANSION OF CHRISTIANITY 


a mark of the judgment which was to be executed 
on Israel.’ 

Israel thus became literally a church which had 
been through all the ages the inferior or the Satanic 
church. Even in point of time the “older” people 
really did not precede the “younger,” for the latter 
was more ancient, and the “new” law was the 
original law. Nor had the patriarchs, prophets, and 
men of God, who had been counted worthy of having 
God’s word communicated to them, anything in 
common inwardly with the Jewish people; they 
were God’s chosen ones who distinguished themselves 
by a holy conduct corresponding to their election, 
and they must be regarded as the fathers and 
forerunners of the latent Christian people.” No 


1 Cp. Justin's Dial. xvi., xvii., xx., xxx., xl.-xlvi. He lays down 
these three judgments side by side: (1) that the ceremonial laws 
were an educational measure on the part of God to counteract the 
stubbornness of the people who were prone to apostatize ; (2) that, 
as in the case of circumcision, they were meant to differentiate the 
people in view of the future judgment which was to be executed 
according to divine appointment; and (3) finally, that the Jewish 
worship enacted by the ceremonial law exhibited the peculiar 
depravity and iniquity of the people. Justin, however, viewed the 
decalogue as the natural law of reason, and therefore as definitely 
distinct from the ceremonial law. 

2 This is the prevailing view of all the sub-apostolic writers. 
Christians are the true Israel, so that to them all the honourable 
titles of the people of Israel appertain. They are the twelve tribes 
(ep. Jas. i. 1), and thus Abraham, Isaac, and Jacob are the fathers 
of Christians (a conception on which no doubt whatever existed in 
the Gentile church, and which is not to be traced back altogether 
to Paul); the men of God in the Old Testament were Christians 
(ep. Ignat., ad Magn., viii. 2, of mpopjra: cards Xpuorov “lncotv elyoay, 
“the prophets lived according to Christ Jesus”). It has also to be 
observed that a not inconsiderable section of the Christians, viz., 
the majority of the so-called gnostics and the Marcionites, repudiated 
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satisfactory answer is given by any of these early 
Christian writings to the question, How is it to be 
explained that, if these men must not on any account 
be regarded as Jews, they nevertheless appeared 
entirely or almost entirely within the Jewish nation ? 
It was assumed, of course, that God in his mercy 
meant to bring this wickedest of the nations to the 
knowledge of the truth by employing the most 
effective means at his command; but even this 
suggestion was unavailing. 

Such an injustice as that inflicted by the Gentile 
church on Judaism is almost unprecedented in the 
annals of history. The Gentile church stripped it 
of everything ; she took away its sacred book ; herself 
but a transformation of Judaism, she cut off all 
connection with the parent religion. The daughter 
first robbed her mother, and then repudiated her! 
But, one may ask, is this view really correct ? 
Undoubtedly it is, to some extent, and it is perhaps 
impossible to force anyone to give it up. But viewed 
from a higher standpoint, the facts acquire a different 
complexion. By their rejection of Jesus, the Jewish 
people disowned their calling and dealt the death- 


the Old Testament along with Judaism (a repudiation to which the 
epistle of Barnabas approximates very closely, but which it avoids 
by means of its resolute re-interpretation of the literal sense). 
These people appear to be the consistent party, yet they were 
really nothing of the kind; to cut off the Old Testament meant 
that another fresh historical support must be sought for Christianity, 
and such a support could not be found except in some other 
religion or in another system of worship. Marcion alone made 
the significant attempt to abandon the Old Testament and work 
exclusively with the doctrine and mythology of Paulinism; but the 
attempt was a failure. 6 


82 EXPANSION OF CHRISTIANITY 


blow to their own existence; their place was taken 
by Christians as the new People, who appropriated 
the whole tradition of Judaism, giving a fresh 
interpretation to any unserviceable materials in it, 
or else allowing them to drop. Asa matter of fact, 
all this was settled in a way that was not even sudden 
or unexpected; the unexpected element consisted 
merely in the particular form which the settlement 
assumed. All that Gentile Christianity did was to 
carry out a process which had in fact commenced 
long before in Judaism itself, viz., the process by 
which the Jewish religion was inwardly emancipated 
and transformed into a religion for the world. 

About 140 a.p. the transition of Christian missions 
from Judaism to the “Gentiles” was complete.’ It 
was only learned opponents among the Greeks and the 
Jews themselves, who still reminded Christians that, 
strictly speaking, they must be Jews. After the fall 
of Jerusalem there was no longer any Jewish counter- 


1 Forty years later Irenseus was therefore in a position to treat 
the Old Testament and its real religion with much greater freedom, 
for by that time Christians had almost ceased to feel their possession 
of the Old Testament seriously disturbed by Judaism. Thus 
Trenzeus was able even to repeat the admission that the literal 
observance of the Old Testament in earlier days was right and holy. 
The Fathers of the ancient Catholic church, who followed him, 
went still further: on one side they approximated once again to 
Paulinism; but at the same time, on every possible point, they 
moved still further away from the apostle than the earlier genera- 
tions had done, since they understood his anti-legalism even less 
and had also to defend the Old Testament against the gnostics 
Their candid recognition of a literal sense in the Old Testament 
was due to the secure consciousness of their own position over against 
Judaism, but it was the result even more of their growing delight! 
in the laws and the institutions of the Old Testament cultus. 
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mission, apart from a few local efforts; on the 
contrary, Christians established themselves in the 
strongholds hitherto occupied by Jewish propaganda 
and Jewish proselytes. Japhet occupied the tents of 
Shem,” and Shem had to retire. 

One thing, however, remained a perpetual enigma. 
Why had Jesus appeared among the Jews, instead of 
among the “nations”? This was a vexing problem. 
The Fourth Gospel (see above, p. 47), it is import- 
ant to observe, describes’ certain Greeks as longing 
to see Jesus (xii. 20 f.), and the words put into the 
mouth of Jesus on that occasion® are intended as an 
explanation of the reason why the Saviour did not 
undertake the Gentile mission. The same evangelist 
makes Jesus say with the utmost explicitness (x. 16), 
“ And other sheep I have which are not of this fold ; 


1 The Jewish mission to the Greeks and Romans steadily waned 
from the middle of the second century onwards, though it never 
became quite extinct. The main reason for this cessation of 
missionary effort lay in the increased rigour with which Judaism 
treated Hellenism in her own midst, after the second destruction 
of Jerusalem. Hellenistic Judaism gradually ceased to exist, and 
with it the Jewish propaganda became confined to the narrowest 
limits. 

2 The half-finished, hybrid products of the Jewish propaganda 
throughout the empire were transmuted into independent and 
attractive forms of religion, far surpassing the synagogues. It was 
only natural that the former had at once to enter into the keenest 
conflict with the latter. 

8 « The hour has come for the Son of man to be glorified. Verily, 
verily, I say to you, unless the grain of wheat falls into the earth 
and dies, it abides by itself alone; but if it die, it bears much fruit. 

A voice then came from heaven, ‘I have glorified and I will 
glorify it again.’ Jesus said, ‘This voice has come, not for my 
sake but for yours; now is the judgment of this world, now shall 
the prince of this world be cast out. Yet when I am lifted up from 
the earth, I mill draw all men to myself.” 
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them also I must bring, and they shall hear my 
voice.” He himself is to bring them. The mission 
which his disciples carry out, is thus his mission ; it 
is just as if he prolonged his own life. Indeed his 
own power is still to operate in them, as he is to send 
them the Holy Spirit to lead them into all the truth, 
communicating to them a wisdom which had hitherto 
lain hidden. 

One consequence of this attitude of mind was that 
the Kerugma (or outline and essence of Christian 
preaching) came to include the despatch of the 
twelve into all the world—~.e., to include the Gentile 
mission as a command of Jesus himself. Compare 
the Apology of Aristides (ii.) ; Just., Apol., I. xxxix. ; 
Ascens. Isaiae, iii. 13 f. (where the coming of the 


1 Naturally, there was not entire and universal satisfaction with 
this explanation. Even legend did not venture in these early days 
to change the locale of Jesus to the midst of paganism, but already 
Magi from the East were made to come to the child Jesus and wor- 
ship him, after a star had announced his birth to all the world 
(Matt. ii.); angels at the birth of Jesus announced tidings of great 
joy to “all peoples” (Luke ii.); and when that star appeared, says 
Ignatius (ad Eph., xix.), its appearance certified that “All sorcery 
was dissolved and every wicked spell vanished, ignorance was over- 
thrown and the old kingdom was destroyed, when God appeared in 
human guise unto newness of eternal life. Then that which had been 
prepared within God’s counsels began to take effect. Thence were 
all things perturbed, because the abolition of death was being under- 
taken” (éAvero rica poyela, kal was Secpds jpaviero Kaxias, dyvove 
Ka@ypetto, radard, BactArcia duepOeipero, Geod avOpwrivas pavepoupevov 
eis xawvoryTa. didiou Lwns dpyiy be Adu Pavey 76 Tapa Ged darnpticpévov. 
whey ra. wdvra cuvexwetro ba 76 peheracOar Oavdtov xatédvow). The 
Christians of Edessa were still more venturesome. They declared 
in the third century that Jesus had corresponded with their 
king Abgar, and cured him. Eusebius (H.E., i. ad jin.) thought 
this tale of great importance ; it seemed to him a sort of substitute 
for any direct work of Jesus among pagans. 
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twelve disciples belongs to the fundamental facts of 
the gospel); Iren., Fragm. 29; Tertull., Apol. xxi. ; 
Hippol., de Antichr. 61; Orig., c. Cels., III. xxviii. ; 
Acta Joh. (ed. Zahn, p- 246): 6 exeFLapevos Hues els 
amooroAny €Ovav, 6 exméurpas yuas ets THY olkoumevny Oeds, 6 
dei~as éavTov da Tay amorToAwy (“the God who chose 
us to be apostles of the heathen, who sent us out 
into the world, who showed himself by the apostles ”).* 
Details on this conception of the primitive apostles 
will be found in Book ITI. 


1 This idea also contains one of the motives which prompted 
people to devise tales of apostolic missions. 


EXCURSUS. 


THE ALLEGED COUNCIL OF THE APOSTLES AT 
ANTIOCH. 


Tuoueu the legends of the apostles are as a general 
rule excluded from the present sketch, I should like 
at this point to investigate one legend (together with 
a relevant fragment of unauthentic Acta), partly on 
account of its special bearing on the problem now 
before us, partly because it has been neglected in 
recent works of history, even by those whose duty 
it was to notice it (eg., Hefele’s Konziliengeschichte, 
Lipsius’s Apok. Apostelsgeschichte, Kattenbusch’s 
A postolische Symbolum, von Dobschiitz’s Christus- 
bilder, etc.). I refer to the apostolic council at 
Antioch, and its canons. 

So far as we know, it was Innocent I. who, in a 
letter to Alexander, bishop of Antioch (Mansi, iu. 
p. 1055), first mentioned that the apostles had held a 
council at Antioch: “Quod [Antiochia] prima 
primi apostoli sedes esse monstretur, ubi et nomen 
accepit religio Christiana et quae conventum aposto- 
lorum apud se fiert celeberrimum meruit” (“ Antioch 
is shown to be the primitive apostolic centre, where 
the Christian religion got its name, and where it was 


proper that the famous apostolic council should be 
86 
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held”). It is plain that he assumes the fact to be well 
known in the East and West, as well known as the 
origin of the Christian name in Antioch. By about 
400 a.D. the legend, which was supported by Gal. ii. 11 
f. and Acts xi. 22 ff, must therefore have been widely 
diffused. It is not easy to say what was the motive 
which led to its creation. But as it was pretty generally 
believed about 400 a.p. that not only one but two or 
more apostolic councils were held in Jerusalem,’ 
the transference of one council to Antioch cannot 
have been due to anything but a tendency to bring 
the primitive apostles into closer relations with the 
Gentile church. What other reason was there for 
altering the generally accepted scene of the labours 
of the twelve apostles, as a collective body? If this 
be the motive which led to the formation of the 
legend, it may well proceed from a comparatively 
early age. 

We meet but one other notice of this alleged 
council in Christian literature. The Acts of the 
second Nicene Council of 787 a.p. (Mansi, xii. p. 1018) 
narrate how Gregory Pis. explained to that Synod 
that év ry kata ’Avrioyeiay cuvddw Tey ayiwy aTorTohwy 
elontar “Tot unxére tAavac Oa eis TA eldwAa TOUS owCouevous, 
GAN avretkoviCev Thy Beavd puny ay pavTov oTHAnVY TOU Kuptov 
nuav “Incot Xpicrod.” Gregory thus knew and quoted 

1 (1) The council at which the world was divided by lot among 
the apostles, and the apostolic Symbol composed ; (2) the council 
or councils at which the united dcatayai or dpoe of the apostles 
were drawn up (compare also the épos xavovixds tov dyiwy drocTé\wv 
printed in Bickell’s Gesch. d. Kirchenrecht, i. 1843, pp. 133 f.). 
Eusebius (H.E., iii 11) knew of an apostolic council outside 


Jerusalem held immediately after the death of James, at which 
Symeon was chosen to succeed him as bishop. 
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regular written canons of this alleged council of the 
apostles at Antioch. No doubt, from the sample 
given by Gregory, they might excite the suspicion of 
having been manufactured in the eighth century by 
those who advocated images; the citation leaves it 
undecided whether or no these canons were in exist- 
ence as early as the time of Innocent I.* 

In the sixteenth century Turrianus discovered in 
a Greek manuscript the Acts quoted by Gregory, and 
edited an epitome of them in Latin (with some 
fragments in the original) in 1573.2. This manuscript, 
so far as I am aware, has never come to light, but 
Bickell found the Acts in Monac. Gr. 880 (fourteenth 
century), and edited them in his Kirchenrecht (i. pp. 
151 f., 138 f.).2 As they are of some interest for our 
present study and of no great size, I shall print them 
here.* 


' Gregory was not contradicted at the council on the question 
of the genuineness and authority of these canons; on the contrary, 
the remark made by bishop Leo of Rhodes immediately afterwards, 
shows that the words were considered apostolic. The council must 
therefore have been acknowledged in the East at that time, 
together with its canons. 

2 Turrian., pro canon apost., i. 25 (printed in Baronius, ad ann. 102, 
Mansi, i. 67, Fabricius, Cod. apokr. N.T., ii. 336 f., and Fabricius- 
Harless, Bibl., xii. pp. 153 f.). Turrianus says distinctly : “ Hos ego 
canones concise et in epitome, quasi indices quosdam, gratia 
brevitatis describam.” 

* The canons are not included in any Eastern collection of 
ecclesiastical laws, though other “ apostolic” material, as everyone 
knows, is preserved in such quarters. 

4 So far as I know, they have never been reprinted since. In 
Turrianus (i.e, in the codex which he discovered) the order of 
the canons is slightly different; he numbers 4 and 5 as 8 and 9. 
Something can be said in favour of both orders. The canons 
against idolatrous images and Jewish regulations about food have 
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Tod dyiov tepopaprupos Tlapdidov éx THs ev 
*Avrioxeia TOV dtrogTéAwY GuvddoV, TOUTETTLY 
ek TOV GvVOOLKGY aiTOV KavovuN pépos TOV 
br abtov ctpebévrwr eis THY ‘Opryévous BiBdobyKnv.) 
a’, Mera tHv Tod peyadou Oeot Kat swripos nuav “Iycov 


3 , 
TL TEV~- 


~%9 9 , f ‘ f 4 3 ’ ‘ 
Xpirrot”® avarraciy Te Kat uvaryrpiy Tous e’s avTov 
, > r , la id 
ovras T'adtAatous exadouv of Tore avOowzrot. * FUVOOEUT AVTES OUV 
eo? , ’ > ’ ~~ t > , 4 
of améatoAo ev “Avrioxeia rhs Lupias éxpnuaticay Tous 
, ‘ ’ , ’ ’ 4 ” 
T'artAatous X pirtiavous ev TpwToaLs ovopacer Bat ® kat é€Ovos 
eo t e , 6 ‘ y , an e , 
dytov, BariAeov tepateupa® Kata Thy Yapiy TOU ayiov Ba7- 
3 , 
TicmaTos, emwvuuiay,” 
tl ~ ‘ ld 4 , 4 4 
B Tot wy mepitéuverOar Tous BarriCopévous KaTa THY 
~ > t , e ~ , , ca 
tav “lovdalwy vouobectay, ws Tod Oeiov Barriouatos ovTos 
~ ° > ~ 3 , ~ ~ ? 
TEOLTOMAS AXELPOTOLNTOU eV TH] amexdvoe® Tov wadaod day- 
, 9 4 , A , ~ c , 10 
Oowrov aroBaXrovTos THY TaXaLdTNTA Tis apapTias, 
‘ a“ ° 0é ° ‘ X wy, A i A 
y Tod eirdéxerOa aro ravtos vous Kat yévous Tous 
> al ° la , ‘A ~ ~ . 
cwCouévous ev TH opOodd& wisTe Kat Tov KypvxOjva els 
f ‘ of ld ~ ) f 
mavta Ta €Ovn"™ Tov AOyov THs aAnOeias. 
Uy a ‘ a , nw , , 
Oo, Tod uy prdapyupetv” Xpirriavors, Tov KupLou AeEavros,* 
a good connection with the canon which contains the regulations 
of Acts xv. 29; but they fit in also with canon 8 (cp. also the 
ot cwfouevor in canons 3 and 8). I retain the order of Turrianus, 
without laying any stress on it, however. 
1 Turrianus also gives this passage in Greek, literally in the same 
words—down to ix’ airod, which he omits. 


2 Tit. ii. 13. 3 Ms. abrovs. 
* Acts ii. 7. 5 Acts xi. 26. 
® 1 Pet. ii. 9. 


T This word is in apposition; it opposes év zpdros. We are not 
to translate, therefore, with Bickell, “they enacted first of all that 
the Galileans were to be called Christians’’—but, “they enacted 
that the Galileans should be termed Christians first of all (i.e., as 
their chief name) and holy people, a royal priesthood, by the grace 
of holy baptism, as a surname.” 

8 Coloss. ii. 11. 9 Coloss. iii. 9. 

10 Rom. vii. 6. 11 Matt. xxviii. 19, Mk. xvi. 15. 

22-1 Tim. vi. 10. 13 Matt. vi. 19. 
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4 i Le) A 78 nw “~ a x ‘A 8B ~ 
an Ona aupiCere upiv Oycavpous ert Ths yijs, Grou ons Kat Bowers 
° r . , > Od 1 , . , r 2 
apaviCer, Kat madttorTa €& QOLK@Y TO PwWv VEY PaAT al yap a 
ovdelg Sivarar*® duai xvupiois dovAevev, Kai ov divacOe Deg 
OovAevety Kal MALOVE, 

, ~ 4 > ~ LZ A A 4 
e Tot un éurabas éxav Tous Xpirtravovs evekev ‘yaorpt- 
wn ~ f 
papyias Kal TOU améxerOa aredyov Ocatpwv Kai wyTe dmyvely 
“ a , , 4 4 e , WA , > ~ 
TPOTETWS, TOU KUpLOU NéEavros Mn of§oTat OAWS, MNTE ev TH 

? nm 4 , 3 A ~ ~ , : nw nw ef € , , 
ovpave, Tt Opovos éaTi Tov Beod, unre ev TH YH, STL VTOTOdLOV 
? ~ ~ ° ~ , 3 e tA 4 la > 4 
EOTL TOV TOOWY AUTOV, ATE Es TepoodAvua, Ste rods earl 

~ tA ~ ~ 
Tou peyadou Baciéws, myte ev kepary cov ouoons, STL ov 
ou , r , 4 A ” Oe € , 
vvagat play TeLya AevKny 9 pedaLVaY TOLHoaL ETH dE O AOYOS 
UuGy vat val, od dv TO dé Tepiacov ToUTWY éK TOU TovnpOD 
early. 

wn , 
s Tot anéxer Oat Tavras Xpirriavovs eUTpaTreALas,” alo po- 
, ‘ A A 
Aoyias,® kat Brargyulas’ cat boa eOvxa €On, Kat ay cvvo- 
~ A \ ~ 
KMotoucbat avrois ® pos TO wy araTnOiva Tovs aTAoVETEpous. 
n 4 an @ A 
C. Tod uy payeiy Xproriavovs aiua GAN anéxer Oat aiLaTOS 

‘ wn 

Kal TYLKTOD Kal Tropvetas.® 


~ é 4 , 3 ‘ la 
ni Tot uyxért © rrAavacOa Tous owCopévous ele TA elowAra Yt 


+ ’ e) ’ sy 4 ” 5 , 12 
avr avretkoviCety THY Jeavd puxny axXpavToy ayxelpoToinToy 


oTnAnv TOU dAnOtvod Geod Kat ® cwrhpos * nuov “Inoot Xpirrot 


1 Luke xvi. 11. 2 Matt. vi. 24, 

3 Ms, dvvacOa. 4 Matt. v. 34-37. 
5 Ephes. v. 4. 6 Col. iii. 8. 

7 Col. iii. 8. 8 Ms. avrovs. 

9 


Acts xv. 29: omitting <iSwAofirwy. 19 Cod. Turr., pr. 

Greg. Pis., eis 7a. €i8. 7. owl. 

In Cod. Turr., yeporofyrov; in Monac. also the a has been 
subsequently deleted. The word does not occur in the citation 
of Greg. Pis. The first-named variant and the deletion of a are 
inexplicable. But they may be a Western protest against the 
“Axeiporoinrat of the East, to whom—erroneously, as will be 
shown — the passage was by a misinterpretation supposed to 
refer. 


18 Greg. Pis. omits é\76. 6. Kal. 14 xvpiov, Greg. Pis. 


ALLEGED COUNCIL AT ANTIOCH 91 


Kal THY avTOU Oeparrovrwy 


avTiKpv TOV eidddwY Kal *Tovdalwr, 
kat pynkere TWAaVaTOaL ets elowAa pyde OpotovaOat ’Tovdators.” 

Q To® un eLopowotcba Xpioriavors lovdaior everey aos 
Bpwparor, GAA Kal vetwy atroyever Bau, Tov kupiou Oermricav- 
ros! OT TG ela Topevdpeva els TO TTOpA Ov KoWoi TOV avOpwTor, 
ava Ta ex Topevomeva ek TOU GTOMATOS, WS eK TIS kapdias 
éFepyoueva kat Wa wy Karo ypaupa axoAovOy adda Tvev- 
MATOS Kat GvaywyKas ToNLTEUNTAL 7 yap KTHV@ONS TUvaywyn 
tov ‘lovdatwy Tov pev by’ Bdediccera, TH de Tovnpia. cuvéexe- 
Tat KaTa Tov TpoyTiKoy AOyor®* Sre éxopTacOycay velwy Kat 
acpicay 7 Ta KaTaAoLTa Tois vyTiow avToY®* duolws Kat TOV 
dot paxodépuwy Kal GrerUdTov (xOdwv axdduTov Tots Xpirriavois 
atoryeverOar® voeirat yap Kal ovTws rrevmatiKas THY acivETOY 
auTov Kapotay OTT PAKov dtkny amoBadXdonéver 1° Ta THS OAn- 
Oeias knpiyuata aivTTopevos. 

(1) One might guess that the Acts of an apostolic 
council which is supposed to meet in Antioch would 
present the apostles in some relationship to Gentile 
Christians; and such a conjecture is endorsed by 
these Acts, which give the directions or principles 
of the primitive apostles with regard to the Gentile 
MISSION. 


(2) The Acts are for the most part a cento of 


' Only once in the N.T. (Heb. iii. 5), and there applied to Moses. 

? Greg. Pis. omits cai rdv adrod Oep. and all that follows. 

3 Read sod. 

* Matt. xv. 11, 17 (rather freely quoted). 

5 Turr., thy tv. 

° The following quotation has not hitherto been verified. 

” Turr., ddfjxer. 

8 So Turr. ; in Monac., rijs vye(as with no abrav. 

® Turr., dorpaxdSeppov Kat dAeriSwrov ixOvv and (instead of dzro- 
yeverOar) elvas eis Td roy. 

© Turr., aroBdANec Oat. 
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passages from, and reminiscences of, the New Testa- 
ment writings; their unauthentic character (if one 
need waste any words about the matter) is conse- 
quently beyond doubt. 

(8) The inscription also is a forgery; it presents 
what follows as an extract from the Acts of the 
Antiochene synod, declaring that in the complete 
Acts it was remarked that they had been found by 
the holy martyr Pamphilus in the library of Origen. 
Manuscripts bearing such a note, or something very 
like it, are still extant. The forger was acquainted 
with such documents, and imitated them. The Acts 
simply cannot have been written previous to Origen 
or Eusebius, for these authors would certainly have 
noticed them, had they lain in their libraries. This 
becomes evident in the case of Eusebius particularly, 
who writes (H.E., ui. 11): “After the martyrdom 
of James and the conquest of Jerusalem, which 
followed very soon, it is said that the surviving 
apostles and disciples of the Lord assembled from 
all quarters along with those who were relatives of 
the Lord according to the flesh . In order to take 
counsel as to who was worthy to succeed James,” 
etc. Eusebius therefore knew a report which he 
considered reliable (for such is the meaning of Adyos 
xatéxet in his work), to the effect that after 70 a.D. 
the apostles held yet another council outside Jerusalem. 
He does not know the place of meeting, and he is 
not aware of any object of the gathering save that of 
filling up the place of James. This assembly cannot 
be identified with the alleged apostolic synod at 
Antioch; for, as the canons show, that synod is 
supposed to have occurred at the beginning of the 
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apostolic age, nor had it anything to do with filling 
up the bishopric of Jerusalem. At the very earliest, 
then, our Acts must be dated from the fourth 
century.” 

(4) Before attempting to determine the object, 
age, and place of this forgery, we must investigate 
the unity and integrity of the Acts. At the very 
outset, they arouse some suspicion. In the first 
place, one might be inclined to take canons 8 and 9 
as a later addition, since they alter their position in 
the manuscripts. But against this it is to be 
observed that in form and contents they are homo- 
geneous with the rest, and that they contain identical 
words and ideas (cp. of cw(éuevo in 8 and 8, 
amoBadvav in 9 and 2, ayeporoiytos in 9 and 2, Ta Tis 
aAnGetas Kypv yar. in 9 and 6 doyos Tis arnOeias in 8, 
duocotoOa and éFouorovc8a in 8 and 9 with cvvouoroticba 
in 6). Secondly, one might conjecture that canon 1 
was not added until a later date, since in form it 
differs from the others, being, in fact, not a canon at 
all, but a statement. Still, in the inscription, the 
contents are really not announced as “the canons of 
Antioch,” but as uépos é« Tay cuvodiKey Kavéver, and this 
description is quite adequate to cover the wording of 
the opening section. Besides, it has the expression 
ry méyas Geos Kai TwTIp nov I, Xpicros, to which there is 
quite a parallel in the 6 GAnOivds Oeds Kat cwrnp juov ’T, 


1 This is corroborated by the expression cwleobas év rH dpboddéw 
miore. (canon 3) ,;which was not in use, so far as I know, in the third 
century. The use of the phrase Ocavdpix) oryAy, «.T.A. (canon 8), 
does not exactly tell in favour of the third century, and finally 
the expression used in canon 9 for the spiritual sense of scripture 
(wvevp. Kai dvay. wodreverOar) betrays a later age. 
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X. of canon 8. Thirdly and lastly, one might assume 
that a still older form of canon 8 was known to 
Greg. Pis., as he does not quote it beyond the words 
"Incot Xpioro’, omits ayetporoinrov altogether, and 
merely writes 7. kupiov ju. “I. Xpiorod, instead of the 
ampler designation of Christ in the extant canon. 
But, as for the first of these points, it cannot be 
proved that Gregory had not read the conclusion of 
the canon; the first part was quite sufficient for 
his purpose. Then the originality of ayxeporoinroy is 
rendered highly probable by canon 2; Gregory 
omitted it, as he was quoting, of course, from 
memory. The same may be said of the third point 
(the accidental or intentional abbreviation). More- 
over, as I have shown, the ample designation of Jesus 
is supported by canon I. 

(5) No doubts need therefore be entertained as to 
the integrity of the Acts, as they are extant in our 
manuscripts. We pass now to their object. Here 
is a preliminary note of their contents :— 

1. Historical introduction: the apostles enjoin 
that those who were formerly called 
Galileans are to be named “ Christians.” ? 

1 Still the words xai rév abrot Gepardvrwy are certainly as suspicious 
as what follows (see below). 


2 According to sound exegesis, the sense and letter alike of the 
Book of Acts are contradicted by the statement that the name of 
“Christian” was given by the apostles; but, according to the 
exegesis of the ancient church, there was no contradiction, as Acts 
did not distinctly state who gave the name. It was plainly of 
interest to our author to establish the fact that the most holy name 
of “Christian” was not a creation of pagans, but of the apostles. 
To this all the subsequent contents of the Acts are secondary. 
In writing oi rére dvOpwro., the author forgot his part, even granting 
that he had not undertaken to do more than give an extract.—As 
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2. Circumcision is to be abjured: baptism alone 
is of value. 

3. Believers are to be received from all nations, 
and to all nations is the word of truth to be 
preached. 

4. Christians are not to be greedy for money. 

5. Christians are to abjure gluttony, loose plays, 
and hasty oaths. 

6. Christians are to refrain from buffoonery, 
obscenity, blasphemy, and pagan manners. 

7. Christians are to refrain from tasting blood, 
from what had been strangled, and from 
fornication. 

8. They are to abandon the errors of idolatry. 

9. They are to give up observing Jewish regula- 
tions about food. 

This survey shows that we are dealing here with 
the simplest principles of missionary labour among 
the pagans, principles which are drawn from the 
New Testament. It is a brief counsel, really con- 
taining all that absolutely needed to be said upon 
the matter, and furnished with chosen and appropriate 
words of the Lord, and with reminiscences from the 
apostolic epistles. Since the second (Didaché), and 
still more since the third and the fourth century, as 
much as possible had been put under the egis of the 
apostles, and shaped into definite apostolic command- 


for the origin of the Christian name which is propounded here, it is 
to be noted that Eusebius (H.E., ii. 3. 3) declares the name was 
given at Antioch, domep da cdOaXdods Kal yovipov ryyys. This is one 
step on the road to our author’s assertion. Even Eusebius will not 
hear of the name having been of lowly origin, humili loco natum. 
(Details on this point follow in Book III.) 
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ments, so that, in the light of this practice, our 
canons of an apostolic synod seem almost innocuous, 
containing as they do (apart from the naive notion 
of canon 1) directions which were actually apostolic. 
But the need of drawing up this collection and 
stamping it as apostolic, must have emerged at a 
period when missionary energy had sprung up afresh, 
when the common people were pouring into the 
church, and when there was a risk of injury being 
done even to the most essential and important 
elements of Christianity amid an influx of the masses.’ 
In all directions throughout the church the customs 
of the heathen (¢6u«a 7) had to be opposed (canon 6), 
“that simple folk be not led away.” The practical 
aim of this is quite obvious, and in canons 2, 8, and 9 
Judaism also seems still to be a dangerous force. 
The anti-Judaism of the author is most evident; he 
speaks of “the bestial synagogue of the Jews.” 

(6) As for the time of composition, we have already 
shown that the first three centuries are out of the 
question—the underlying conception being undoubt- 
edly post-Eusebian, as several expressions prove, which, 
it can be shown, were not current before the fourth 
century. On the other hand, the following con- 
siderations favour a date within the limits of the 
fourth century itself. Pope Innocent, by whom the 
Antiochene synod is first mentioned, writes thus 
(see above): “ Quod Antiochia prima primis apostoli 
sedes esse monstretur, ubi et nomen accepit religio 
Christiana et quae conventum apostolorum apud se 
fieri celeberrimum meruit.” If he knew of an as- 
sembly of the apostles at Antioch, an assembly too 


1 Certainly we have not to do with a mere lusus ingenit here. 
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which was “celeberrimus,” he must have known 
something about this assembly. The simplest 
hypothesis is that he was acquainted with the 
forged Acts now before us, and this is rendered more 
probable than ever by the fact that he appends the 
mention of the council to the remark that believers 
were first called “Christians” at Antioch. In our 
Acts, at any rate, the canons are prefaced by this 
statement. Furthermore, our Acts (setting aside 
canon 8 in the meantime) are not merely destitute of 
any element that forbids us to locate them in the fourth 
century, but appear to point directly to that century 
as their period, since they originate (as we have seen) 
in an age of some great missionary movement, when 
the distinctions of Christian and pagan threatened to 
become obliterated. In favour of this view we may 
observe that the Acts give “ Galileans” as the oldest 
name of the Christians, a name which was conferred 
by “the men of that day” (i.e., by opponents), but 
is now held to be solemnly superseded by the title 
“Christians.” This looks like a distinct protest 
against Julian’s mocking epithet of “Galileans,” and 
it is from this standpoint that the author’s wrath 
against the Jews becomes intelligible. A specially 
apt situation for our Acts is therefore to be found 
in the second half of the fourth century, in the 
age of Gratian and Theodosius; apart from canon 8, 
we cannot find anything in their contents which 
would preclude this view—suggested as it is by the 
words of Innocent. 

1 It is very remarkable that in recapitulating the apostolic 


decree of Acts xv., canon 7 entirely omits the eating of flesh 
offered to idols. Is this accidental, or had the eating of such 
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(7) But does not canon 8 point to a much later age ? 
Does it not support the adoration of images? Such 
is the view of all those who have hitherto worked at 
these canons. I cannot agree with them, however, 
on this point. The canon runs thus :— 

«Saved people are no longer to go astray to idols, 
but, on the contrary, to fashion’ for themselves, as 
their image, that divine and human, that flawless 
pillar, not made with hands, of Jesus Christ, the true 
God and our Saviour, and of his servants, in contrast 
to idols and to Jews alike; they are no longer to 
go astray to idols or to copy the Jews.” 

Gregory Pis. certainly adduced this passage as an 
argument for images, but how many passages from 
the Bible, from synodical proceedings, and from the 
writings of the Fathers, were adduced by advocates of 
images, which contained absolutely nothing about 
adoration of images! It seems to me beyond doubt 
that adoration of images is not the subject of our 
present canon. Why, the author employs a term 
(or7Ay) which makes it quite clear that he is speaking 
in a figurative sense! Or are we to suppose he means 
that Christians are to make themselves a pillar, i.e, a 
statue of Jesus Christ? This practice, as everyone 
knows, has been consistently repudiated by image- 
worshippers in the East. Nor does the text of the 
canon enjoin people to make a pillar of Jesus Christ, 
but “to fashion for themselves as theirimage thepillar of 


flesh ceased to be a danger by the time that the author wrote 
these Acts, since bloody sacrifices had entirely ceased in public? 
In the latter event it would still be unnecessary to remove our 
writing from the fourth century. 

1 ’Avrexovifew is unknown to the Greek lexicons. 
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Jesus Christ.” Now, what does this mean? I confess 
I do not quite understand the expression, particularly 
in its expanded form of “the pillar of our Saviour and 
has servants.” But so much is clear, at any rate, viz., 
that the pillar 1s Jesus Christ himself (ep. 1 Cor. x. 4: 
4 TéTpa Hv 6 Xpiords),’ since it is described as “ divine 
and human, flawless, and not made with hands.” The 
writer says ory “I, Xpicrov, instead of Jesus Christ 
himself, probably because he is dealing in this canon 
with idols, to which he opposes Jesus Christ as the 
pillar, the true image which one is to reproduce—in 
the heart, of course. Even in the fourth century and 
earlier, images of Jesus and the apostles were certainly 
in existence, while at Paneas there was actually a 
statue which passed for Jesus Christ (Eus., HLL, vii. 
18). But our canon is not referring to these at all. 
If the author had intended to say that people were 
to furnish themselves with images of Jesus rather 
than with heathen idols, he would not have expressed 
himself as clumsily, as unintelligibly, and as incorrectly 
(from the grammatical standpoint) as possible. Be- 
sides, such a bare antithesis as “Construct images of 
Christ instead of idols,” is an unheard-of thing in any 

1 Hence I can hardly accept as genuine the phrase xai rév abtod 
Oepardvrwv, which is preserved in both codices, but not by Gregory. 
Were it genuine, it would describe the disciples as constituting, 
along with Christ, one divine and human flawless pillar, etc. This 
is an impossible sense. To supply ras orjAas before trav adtov 
Oeparévrwv is in itself a difficulty. Besides, the predicates beardpixy, 
etc., are plainly intended to go very closely with oryjAy. The 
phrase, then, is a gloss, or else the text is corrupt. Even the 
following words also excite suspicion, in the first place on the 
score of the rare collocation, ra <SwAa Kat “IovSator, and in the 


second place on account of the repetition in kai pynxére tAavac Oat eis 
eidwra pode Sporotcbat “Tovdaioss. 
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age. Nor would it suit the context of our Acts, which 
go straight to the point, and, at the same time, adhere 
to the spiritual method of exegesis in canons 2 and 9 
(baptism being the circumcision not made with hands, 
Jewish laws of diet being understood wvevuatixas and 
dvarywyxds, and the Jews being “a bestial synagogue ” 
on account of the literal interpretation they give to 
everything in their capdéa dovveros). What the author 
means is that Christians are to fashion for themselves 
spiritually as their image that pillar which is Christ.’ 

As for the expression 4yeporoinros, von Dobschiitz 
(Christusbilder, pp. 87 f., 118*-122*) has shown how 
early it began to be discussed within the church; 
cep. especially the controversy on the term between 
Methodius and the spiritualizing followers of Origen, 
at the close of the third century (Method., de resurr., 
xv. 3-6). The ayeporoinros o77Ay of our canons has 
of course nothing to do with the cridos axe:poroinros 
(Dobschittz, pp. 38, 118*). Here Jesus is called 
axXEtpoToinTos in virtue of the attributes of Bead pixds. 
The word denotes the fact that he was not created. 
“ "Ayetporoinre TOV MLapTU pw orepare, KUpLE "Tyo ot Xpurté,” 
is the prayer of St Barbara (in Joh. Damasc., Le 
Quien, 1. p. 905.) 

Nothing is known of the place at which these Acts 
were forged. Naturally, one is inclined to think of 


1 Bickell and other writers, in support of their view that the 
canon is a command for the adoration of images, appeal to the 
closing words of warning against the Jews, which signify here (in 
their opinion) a warning against the Jewish aversion to images! 
Had this been the author’s meaning, he would surely have 
expressed himself otherwise. Certainly he would have made an 
ampler statement. His meaning, of course, is that one is not to 
resemble the Jews, who constantly lapsed into idolatry. 
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Antioch or its vicinity, as elsewhere no one would 
have any interest in presenting Antioch with an 
apostolic council. The forgery must have temporarily 
enjoyed a certain diffusion and repute if it got the 
length of Rome, but it really never circulated 
throughout the church. It managed to exist in a 
subterranean fashion, till suddenly it sprang to light 
at the second Nicene Council, only to disappear once 
more. 

Though the forged canons of this apostolic synod 
at Antioch do not therefore belong to the first three 
centuries, they define, not unskilfully, the guiding 
principles of missionary preaching among pagans.’ 
They possess a higher claim to the title of “ apostolic ” 
canons than many Acts which are cited at the 
present day under this sobriquet. It will always 
remain a noteworthy fact that towards the close of 
the fourth century, during the epoch of orthodoxy, 
canons like these could be drawn up and located in 
the primitive age of the church, canons which did not 
enter into any question of Christian dogma. 


1 Naturally, they are pretty colourless. One is almost reminded 
of the compiling of the false epistle to the Laodiceans. 


BOOK II. 


THE MISSION-PREACHING IN 
WORD AND DEED. 


CHAPTER I. 


THE RELIGIOUS CHARACTERISTICS OF THE MISSION- 
PREACHING. 


THE unity and the variety native to the preaching 
of Christianity from the very first were what con- 
stituted the secret of its fascination and a vital 
condition of its success. On the one hand, it was 
so simple that it could be summed up in a few brief 
sentences and understood in a single crisis of the 
inner life; on the other hand, it was so versatile and 
rich, that it vivified all thought and stimulated every 
emotion. It was capable, almost from the outset, 
of vieing with every noble and worthy enterprise, 
with any speculation, or with any cult of the 
mysteries. It was both new and old; it was both 
present and future. Clear and transparent, it was also 
profound and full of mystery. It had statutes, and 
yet rose superior to any law. It was a doctrine and 
yet no doctrine, a philosophy and yet something 


different from philosophy. Western Catholicism, 
102 
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when surveyed as a whole, has been described as a 
complexio oppositorum, but this was also true of 
the Christian propaganda as far back as the earliest 
period of its existence. Consequently, to exhibit the 
preaching and labours of the Christian mission with 
the object of explaining the amazing success of 
Christianity, we must try to get a uniform grasp of 
all its component factors. 

We shall proceed then to describe :— 

1. The religious characteristics of the mission- 
preaching. 

2. The gospel of salvation and of the Saviour. 

3. The gospel of love and charity. 

4, The religion of the Spirit and power, of moral 
earnestness and_ holiness. 

5. The religion of authority and of reason, of 
mysteries and transcendentalism. 

6. The tidings of a new People and of a Third 
race (or the historical and political consciousness of 
Christendom). 

7. The religion of a Book, and of a_ history 
realized. 

8. The conflict with polytheism and idolatry. 

In the course of all these chapters we hope to do 
justice to the wealth of the religion, without impairing 
or obscuring its power of simplicity... One point 
must of course be passed over: that is, the task 
of following the development of Christian doctrine 


1 At. the Scilitan martyrdom the proconsul remarks: “ Simplex 
est religio nostra” (“our religion is simple”). To which Speratus 
the Christian replies: “Si tranquillas praebueris aures tuas, dico 
mysterium simplicitatis” (“If you give me a quiet hearing, I shall 
tell you the mystery of simplicity’’). 
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into the completed doctrine of the church’s catechism, 
as well as into the Christian philosophy of religion 
propounded by Origen and his school. Doctrine, in 
either of these forms, was unquestionably of great 
moment to the mission of Christianity, particularly 
after the date of its earliest definition (relatively 
speaking) about the middle of the third century. 
But such a subject would require a book to itself. 
I have endeavoured, in the first volume of my History 
of Dogma (third edition), to meet this need, and to 
that work I must refer any who desire to see how 
the unavoidable gaps of the present volume are to 
be filled up. 


‘Missionary preaching” is a term which may be 
taken in a double sense. In its broader meaning 
it covers all the forces of influence, attraction, and 
persuasion, which the gospel had at its command, 
all the materials that it collected and endowed with 
life and power as it developed into a syncretistic 
religion during the first three centuries. In the 
narrower sense of the term it embraces simply the 
crucial message of faith and the ethical requirements 
of the gospel. Taking it in the latter sense, we shall 
devote the present chapter to a description of the 
characteristic principles of the missionary preaching. 
The broader conception has a wide range. The Old 
Testament and the new literature of Christianity, 
healing and redemption, gnosis and apologetic, myth 
and sacrament, the conquest of demons, forms of social 
organization and charity—all these played their part 
in the mission preaching and helped to render it 
impressive and convincing. Even in the narrower 
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sense of the term, the description of the mission- 
preaching must be kept within bounds, for the 
conception of the crucial message of faith and of 
ethical requirements depended naturally upon the 
development of dogma, and the latter (as I have 
already remarked) cannot be exhibited without over- 
stepping the precincts of the present volume. At the 
same time, these limitations are not very serious, 
since, to the best of our knowledge, mission-preaching 
(in the narrower sense of the term) was fairly extinct 
after the close of the second century. Its place was 
taken by the instruction of catechumens, and by the 
training of the household in and for the Christian 
faith. Finally, we must eschew the error of imagining 
that everyone who came over to Christianity was 
won by the complete principles of a missionary 
propaganda. So far as our sources throw light on 
this point, they reveal a very different state of 
things, and this applies even to the entire period 
preceding Constantine. In countless instances, it 
was but one ray of light that wrought the change. 
One person would be brought over by means of the 
Old Testament, another by the exorcising of demons, 
a third by the purity of Christian life; others, again, 
by the monotheism of Christianity, or by the prospect 
which it held out of immortality, or by the profundity 
of its speculations, or by the social standing which it 
conferred. In the great majority of cases one 
believer may well have produced another, just as one 
prophet anointed his successor; example (not con- 
fined to the case of the martyrs) and the personal 
manifestation of the Christian life led to imitation 
(details on this point below). A complete knowledge 
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of Christian doctrine, which was still a plant of very 
tender growth in the second century, was certainly 
the attainment of a small minority. << Idiotae, quorum 
semper maior pars est,” says ‘Tertullian (“The un- 
educated are always in a majority with us”). Huppo- 
lytus bewails the ignorance of the very bishops. 
Even the knowledge of the Scriptures remained of 
necessity the privilege of an individual here and 
there, owing to their extensiveness and the difficulty 
of understanding them.’ 

The earliest mission-preaching to Jews ran thus: 
«The kingdom of God is at hand; repent.”” ‘The 
Jews thought they knew what was the meaning of 
the kingdom of heaven and of its advent; but they 
had to learn the meaning of the repentance that 
secured the higher righteousness, so that ‘God’s 
kingdom ” also acquired a sense which was materially 
different from the old. 

The second stage in the mission-preaching to Jews 
was determined by this tenet: “ The risen* Jesus is 
the Messiah [cp. Matt. x. 32], and will return from 
heaven to establish his kingdom.” 

The third stage was marked by the examination 
of the Old Testament as a whole (2.e., the law and 


1 Bishops and theologians, in the West especially, are always 
bewailing the defective knowledge of the Bible among the laity, 
and even among the clergy. Cp. also Clemens Alexandrinus. 

* The earliest mission-preaching (Matt. x. 7 f.), with which the 
disciples of Jesus were charged, ran: xnptooere éyovres Ore iyytxev 
4 Bacrela tov oipavév. Although repentance is not actually men- 
tioned, it is to be supplied from other passages. The prospect of 
power to do works of healing is also held out to them (dc6evotvras 
Geparrevete, vexpovs éyeipere, Aerpods xabapilere, Sarpdvia éxBddAcre). 

8 Cp. the confession of the resurrection common to primitive 
Christianity, in 1 Cor. xv. 4 f. 
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the prophets) from the standpoint of its fulfilment 
in Jesus Christ, along with the accompanying need 
of securing and of formulating that inwardness of 
disposition and moral principle which members of 
the messianic church, who were called and kept by 
the Holy Spirit, knew to be their duty.’ This 
must have made them realize that the observance of 
the law, which had hitherto prevailed, was inadequate 
either to cancel sin or to gain righteousness ; 
also that Jesus the Messiah had died that sins 
might be forgiven (yrwrrov éoTw vpiv, Ste Sia TovTOU 


1 To “imitate” or “ be like” Christ, did not occupy the place one 
would expect among the ethical counsels of the age. Jesus had 
spoken of imitating God and bidden men follow himself, whilst the 
relationship of pupil and teacher readily suggested the formula of 
imitation. But whenever he was recognized as Messiah, as the 
Son of God, as Saviour and as Judge, the ideas of imitation and 
likeness had to give way, although the apostles still continued to 
urge both in their epistles, and to hold up the mind, the labours, 
and the sufferings of Jesus as an example. In the early church 
the imitation of Christ never became a formal principle of ethics 
(to use a modern phrase) except for the virtuoso in religion, the 
ecclesiastic, the teacher, the ascetic, or the martyr; it played quite 
a subordinate part in the ethical teaching of the church. The 
injunction to be like Christ, in the strict sense of the term, also 
occurred with comparative rarity. Still, it is interesting to collect 
and examine the passages relative to this point; they show that 
whilst a parallel was fully drawn between the life of Christ and 
the career and conduct of distinguished Christians such as the 
emperors, the early church did not go the length of drawing up 
general regulations with regard to the imitation of Christ. For 
one thing, the Christology stood in the way, involving not imitation 
but obedience ; for another thing, the actual details of imitation 
seemed too severe. Those who made the attempt were always 
classed as Christians of a higher order (though even at this early 
period they were warned against presumption), so that the 
Catholic theory of “evangelic counsels” has quite a primitive 
root. 
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CoA wa € ~ t 9 ‘ , a ? 
ULLy agects ALAPT LOY katayyeAAeTal ao TayTwy Wy OUK 


jouvnOyre ev dum Muatcéws dixawOja),? 


“You know that when you were pagans you were 
led away to dumb idols” (1 Cor. xi. 2). “You 
turned to God from idols, to serve the living and 
true God, and to wait for his Son from heaven, 
whom he raised from the dead, even Jesus, who 
delivers us from the wrath to come” (1 Thess. i. 9, 10). 
Here we have the mission-preaching to pagans in a 
nutshell. The “living and true God” is the first and 
final thing; the second is Jesus, the Son of God, 
the judge, who secures us against the wrath to come, 
and is therefore “Jesus the Lord.” To the living 
God, who is now made known, we owe faith and 
devoted service; to God’s Son as Lord, our due is 
faith and hope.’ 


1 Acts xiii. 38; up to this point, I think, the Jewish Christian 
view is clearly stated in this address of Paul at Antioch, but the 
further development of the idea (é rotrw was 6 moredwv dtxaotrat, 
“by whom everyone who believes is justified”) is specifically 
Pauline. Taken as a whole, however, the speech affords a fine 
example of missionary preaching to the Jews. From 1 Cor. xv. 3 
it follows that the tenet, “Christ died for our sins according to the 
scriptures,’ was not simply Pauline, but common to Christianity in 
general. Weizsicker (op. cit., pp. 60 f.; Eng. trans., i. 74 f.) rightly 
lays great stress on the fact that previous to Paul and alongside of 
him, even within Jewish Christian circles (as in the case of Peter), 
the view must have prevailed that the law and its observance were 
not perfectly adequate to justification before God, and that a 
soteriological significance attached to Jesus the Messiah or to 
his death. 

2 When questioned upon the “dogma” of Christians, Justin 
answered : dzep ciocBotpev cis Tov Tay Xpioriavav Gedy, dv syovpeba. 
éva Tovtov €€ dpxijs wounTyy Kal Snpuovpysv THs mdéoys Kticews, Sparis 
Te Kal dopdrov, Kai K’piov “Incotv Xpicrov raida Geod, bs Kal mpoKeny- 
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The contents of this brief message—objective and 
subjective, positive and negative—are inexhaustible. 
Yet the message itself is thoroughly compact and 
complete. It is objective and positive as the message 
of the only God, who is spiritual, omnipresent, 
omniscient, omnipotent, the creator of heaven and 
earth, the Lord and Father of men, and the great 
disposer of human history ;' furthermore, it is the 
message which tells of Jesus Christ, the Son of God, 
who came from heaven, made known the Father, 
died for sins, rose, sent the Spirit hither, and from 
his seat at God’s right hand will return for the 
judgment ;° finally, it is the message of salvation 


puxtat bro TOV TpodyTav péAduv TapayiverOat TO yéver TaY avOpHTWV 
gwtnpias Kypv§ kal diddoKxados Kaddv pabnrav (Acta Just., i.) (“It is 
that whereby we worship the God of the Christians, whom we 
consider to be One from the beginning, the maker and fashioner of 
the whole creation, visible and invisible, and also the Lord Jesus 
Christ the Son of God, whom the prophets foretold would come 
to the race of men, a herald of salvation and a teacher of good 
disciples ’’). 

1 In this respect the speech put by Luke into the mouth of Paul 
at the Areopagus is typical and especially instructive. It exhibits, 
at the same time, an alliance with the purest conceptions of 
Hellenism. The characteristic principles of the mission-preaching 
(both negative and positive) are also preserved, with particular 
lucidity, in the fragmentary Kerugma Petri, an early composition 
which, as the very title indicates, was plainly meant to be a com- 
pendium of doctrine for missionary purposes. 

2 Thaddaeus announces to Abgar a missionary address for the 
next day, and gives the following preliminary outline of its contents 
(Eus., H.E., i. 13): «xnpiéo cal orep& tov yor rhs Cwijs, rept Te Tis 
edetoews Tod “Inood Kabas eyévero, cal wepi THs GmooToAjs adrod, Kai 
&vexa tivos dreotdéAn td Tod waTpos, Kal wept THS Suvdpews Kal TeV 
epywv abrod cat pyotypiov dv eddAnoev év Koop, Kal roi. Suvdper TadTa 
éroiet, kal wept THs Katvas avrod KnpvEews, Kal Tepl THS puKpOTyTOS, Kal 
Tepl THs Tamrevadoews, Kai TS érareivwoev EavTov Kat dmébero Kal éopi- 
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brought by Jesus the saviour, that is, freedom from 
the tyranny of demons, sin, and death, together with 
the gift of life eternal. 

Then it is objective and negative, inasmuch as it 
announces the vanity of all other gods, and forms a 
protest against idols of gold and silver and wood, 
as well as against blind fate and atheism. 

Finally, it is subjective, as it declares the uselessness 
of all sacrifice, all temples, and all worship of man’s 
devising, and opposes to these the worship of God 
in spirit and in truth, assurance of faith, holiness and 
self-control, love and brotherliness, and lastly the 
solid certainty of the resurrection and of life eternal, 
implying the futility of a present life which lies 
exposed to future judgment. 

To wide circles this message of the one and 
almighty God no longer came as a surprise. It was 
the reverse of a surprise. What they had vaguely 
divined, seemed now to be firmly and gloriously 
realized. At the same time, as “Jesus and the 
Resurrection ” were taken for new demons in Athens 
(according to Acts xvii. 18), and considered to be 


Kpuvey abtod Thy OedtyTa, Kal éoravpwOy, Kat xatéBn eis rov “Aidyy, Kal 
Suécyioe paypov Tov é€ a@iGvos wy oxioAEvTa, Kal dvipyepey vexpods Kal 
xatéBn povos, avéBn dé pera roAdOd dxAov pds Tov Tatépa airod (“I 
will preach and sow the word of God, concerning the advent of 
Jesus, even the manner of his birth: concerning his mission, even 
the purpose for which the Father sent him: concerning the power 
of his works and the mysteries he uttered in the world, even the 
nature of this power: concerning his new preaching and his abase- 
ment and humiliation, even how he humbled himself and died and 
debased his divinity and was crucified and went down to Hades 
and burst asunder the bars which had not been severed from all 
eternity, and raised the dead, descending alone but rising with 
many to his Father”’). 
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utterly strange, these doctrinesmust have been regarded 
at first as paradoxical wherever they were preached. 
This, however, is not a question into which we have 
here to enter. What is certain is, that “the one living 
God, as creator,” “Jesus the Saviour,”! “the 
Resurrection” (7 avacracs), and “self-control” 
(1 éycpareta), formed the most conspicuous features in 
the new propaganda. Along with this the story of 
Jesus must have been briefly communicated (in the 
statements of Christology), whilst the resurrection 
was generally defined as the resurrection of the flesh, 
and self-control primarily identified with sexual 
purity, and then extended to include renunciation of 
the world and mortification of the flesh.’ 


1 One of the distinctive ideas in Christianity was the paradox 
that the Saviour was also the Judge, an idea by which it rose 
specially superior to other religions. —-“ Father and Son,’ or 
“Father, Son, and Holy Spirit”: the dual and the triple formula 
interchange, but the former is rather older, though both can be 
traced as far back as Paul. Personally I should doubt if it was he 
who stamped the latter formula. Like the “Church,” “the new 
People,” “the true Israel,” “apostles, prophets, and teachers,’ “re- 
generation,” etc., it was probably created by the primitive circle of 
disciples.—The preaching of Jesus was combined with the confession 
of the Father, Son, and Holy Spirit, and with the church, the for- 
giveness of sins and the resurrection of the body. The Roman 
symbol is our earliest witness to this combination, and it was 
probably the earliest actual witness; it scarcely arose out of the 
work of missions, in the narrower sense of the term, but out of 
the earlier catechetical activity. 

2 Hermas, Mand., i. (rpdrov ravtwv miotevoov, ore eis éotiv 6 eds 6 
Ta TévTa KTioas Kat Katapticas, x.7.A.: “ First of all, believe that God 
is one, even he who created and ordered all things,” etc.), is a 
particularly decisive passage, as regards the first point (viz., the one 
living God); see Praedic. Petri in Clem., Strom., v. 6. 48, vi. 5. 39, 
vi. 6. 48 (the twelve disciples despatched by Jesus with the charge 
to preach to all the inhabitants of the world, that they may know 
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From the outset codia, civeois, émietiyy and yoo 
had a very wide scope. Indeed, there was hardly a 
mission propaganda of any volume which did not 
flow across into the “ gnostic” spirit or the spirit of 
Greek philosophy. The play of imagination was at 
once unfettered and urged to its highest flights by 
the settled conviction (for we need not notice here the 
circles where a different view prevailed) that Jesus, 
the Saviour, had come down from heaven. It was, 
after all, jeyune to be informed, “ We are the off- 
spring of God” (Acts xvii. 28); but to be told that 
God became man and was incarnate in order that 
men might be divine—this was the apex and climax 
of all knowledge. It was bound up with the specu- 
lative idea (i) that, as the incarnation was a cosmic 
and divine event, it must therefore mean, somehow, 


God is one: eayyeAicacOat Tovs Kata TH oikoupévyy avOparous ywoo- 
kev, Ott eis Oeds éottv). In Chap. II. of his Apology, Aristides sets 
forth the preaching of Jesus Christ ; but when he has to summarize 
Christianity, he is contented to say that “Christians are those who 
have found the one true God.” Cp., e.g., Chap. XV : “Christians 

have found the truth. They know and trust in God, 
the creator of heaven and earth, through whom and from whom are 
all things, beside whom there is none other, and from whom they 
have received commandments which are written on their hearts 
and kept in the faith and expectation of the world to come.” (Cp. 
also the Apology of pseudo-Melito.) The other three points are 
laid down with especial clearness in the Acta Theclae, where Paul is 
said (i. 5) to have handed down réyra ra Adyia Kupiov Kal THs yev- 
vycews Kal THS dvactacews TOU Hyamnpevov (“all the sayings of the 
Lord and of the birth and resurrection of the Beloved”’), and where 
the contents of his preaching are described as Adyos Geod repli 
eyxpareias Kat dvactacews (“the word of God upon self-control and 
the resurrection”). The last-named pair of ideas are to be taken 
as mutually supplementary; the resurrection or eternal life is 
certain, but it is conditioned by éyxpdrea, which is therefore put 
first. 
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the restoration and development of the whole creation; 
and (ii) that the soul of man, hitherto divided from 
its primal source in God by forces and barriers of 
various degrees, now found the way open for its 
return to God, while every one of those very forces 
which had formerly barred the path was also liberated 
and transferred into a step and intermediate stage 
on the way back. Speculations upon @éos, cécuos, and 
ux were inevitable, and they extended to the 
nature of the church as well. In this sphere also 
the earthly and historical was elevated to the level of 
the cosmic and transcendental. 

At first the contrast between a “sound” gnosis 
and a heretical only emerged by degrees in the 
propaganda, although from the very outset it was 
felt that certain speculations seemed to imperil the 
preaching of the gospel itself." The extravagances of 
the “gnosis” which penetrated all the syncretistic 
religion of the age, and issued in dualism and 
docetism, were corrected primarily by a “sound” 
gnosis, then by the doctrine of Christian freedom, 


1 One of the most remarkable and suggestive phenomena of the 
time is the fact that wherever a “dangerous” speculation sprang 
up, it was combated in such a way that part of it was taken over. 
For example, set Ephesians and Colossians over against the “heresies” 
which had emerged in Phrygia (at Colosse) ; think of the “ heresies” 
opposed by the Johannine writings, and then consider the gnostic 
contents of the latter; compare the theology of Ignatius with the 
“heresies” attacked in the Ignatian epistles; think of the great 
gnostic systems of the second century, and then read their opponent 
Ireneus. “ Vincendi vincentibus legem dederunt”! Such was the 
power of these Hellenistic, syncretistic ideas! It looks almost as if 
there had been a sort of disinfectant process, the “sound” doctrine 
being inoculated with a strong dilution of heresy, and thus made 
proof against virulent infection. 


8 
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by a sober, rational theology and ethics, by the 
realism of the facts of salvation shown in the history 
of Jesus, by the doctrine of the resurrection of the 
body, but ultimately and most effectively by the 
church prohibiting all “innovations” and fixing her 
tradition. From this standpoint Origen’s definition 
of gospel preaching (Hom. on Joh., xxxil. 9) is ex- 
tremely instructive. After quoting Hermas, Mand., 
i. (the one God, the Creator), he adds: Xpy de kai 
miaTevelv, OTL KUptos "Tycots Xpisres, Kat Tarn TH Tepl 
avTou Kata Tv OeoTyTAa Kal THY avOpwrdTyTa arneia. 
det dé Kat efg TO dywov micTevey TEMA, Kal OTL avTeFovetot 
ovres codaCoueBa pev ep ois apLapTavoper, Tiyoueba Oé ep’ ots 
eo mpatrouey (“It is necessary to believe that Jesus 
Christ is Lord, and to believe all the truth concern- 
ing his deity and humanity, also to believe in the 
Holy Spirit, and that as free agents we are punished 
for our sins and honoured for our good actions ”). 

By the second century Christianity was being 
preached in very different ways. The evangelists 
of the Catholic church preached in one way through- 
out the East, and in another throughout the West, 
though their fundamental position was identical ; the 
Gnostics and Marcionites, again, preached in yet 
another way. Still Tertullian was probably not alto- 
gether mistaken in observing that missions to the 
heathen were not actively promoted by the latter, 
for the Gnostics and the Marcionites, as a rule, 
confined their operations to those who were already 
Christians. 

At the transition from the second to the third 
century, theology had extended vastly, but the 
mission preaching had then as ever to remain com- 
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paratively limited. For the “idiot” it was enough, 
and more than enough, to hold the four points 
which we have already mentioned. Scenes like 
those narrated in Acts (vill. 26-38) were constantly 
being repeated, mutatis mutandis, especially during 
the days of persecution, when individual Christians 
suffered martyrdom joyfully ; and this, although an 
orthodox doctrine of considerable compass was in 
existence, which (in theory, at any rate) was essential. 
For many the sum of knowledge amounted to nothing 
more than the confession, ‘“EIZ OEOZ” (the one 
God) and “KYPIOZ IHZOY2” (Jesus as Lord); on 
the other hand, some of the chief arguments in the 
proof from prophecy, which played so prominent a 
part in all preaching to Jews and pagans (see Chapter 
VII.), were disseminated far and wide; and as the 
apologists are always pointing in triumph to the 
fact that “among us,” “tradesmen, slaves, and old 
women know how to give some account of God, 
and do not believe without evidence,” * the principles 

1 Together with the main articles in the proof from prophecy 
(i.e, a dozen passages or so from the Old Testament), the corre- 
sponding parts of the history of Jesus were best known and most 
familiar. As an inevitable result of being viewed in this light and 
along this line, the history of Jesus (apart from the crucifixion) 
represented almost entirely legendary materials (or ideal history) 
to a severely historical judgment. Probably no passage made so 
deep an impression as the birth-narratives in Matthew, and 
especially in Luke. The fact that the story of the resurrection 
did not in its details prove a similar success, was due to that diversity 
of the narratives in the authoritative scriptures, which was so serious 
that the very exegetes of the period (and they were capable of 
almost anything !) failed to give any coherent or impressive account 
of what transpired. In this way the separate narratives in the 


gospels relating to the resurrection did not possess the same im- 
portance as the birth-narratives. “Raised on the third day from 
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of the Christian conception of God must have been 
familiar to a very large number of people. 

These four points, then—the one living God, Jesus 
as Saviour and Judge, the resurrection, and self- 
control—combined to form the new religion. It 
stood out in bold relief from the old religions, and 
above all from the Jewish; yet, in spite of its stiff 
conflict with polytheism, it lay in organic relation to 
the process of evolution which was at work through- 
out all religion, upon the eastern and the central 
coasts of the Mediterranean. The atmosphere from 
which those four principles drew their vitality was 
the conception of recompense —i.e., the absolute 
supremacy of the moral element in life. No account 
of the principles underlying the mission - preaching 
of Christianity is accurate, if it does not view every- 
thing from the standpoint of this conception. 
“Grace” did play a leading réle, but grace never 
displaced recompense. From the very first, morality 
was inculeated within the Christian churches in two 
ways: by the Spirit of Christ and by the conception 
of judgment and of recompense. Both were marked 
by a decided bent to the future, for the Christ 
of both was “he who was to return.” ‘To the 
mind of primitive Christianity the “present” and 


the dead, according to the scripture”: this brief confession was all 
that rivalled the popularity of Luke i.-ii. and the story of the wise 
men from the East. The notion that the apostles themselves com- 
piled a quintessence of Christian doctrine was widely current; but 
the greatest diversity of opinion prevailed as to what the quint- 
essence consisted of. The Didaché marks the beginning of a series 
of compositions which were supposed to have been written by the 
apostles collectively, or to contain an authoritative summary of 
their regulations. 
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the “future” were sharply opposed to each other, 
and it was this opposition which furnished the 
principle of self-control with its most powerful 
motive. It became, indeed, with many people a 
sort of glowing passion. The church which prayed 
at every service, “ May grace come and this world 
pass away: maranatha,” was the church which gave 
directions like those which we read in the opening 
parable of Hermas.* “ From the lips of all Christians 


1 Here is the passage; it will serve to represent a large class. 
“You know that you servants of God dwell in a foreign land, for 
your city is far from this city. If, then, you know the city where 
you are to dwell, why provide yourselves here with fields and 
expensive luxuries and buildings and chambers to no purpose? 
He who makes such provision for this city has no mind to return 
to his own city. Foolish, double-minded, wretched man! seest 
thou not that all these things are foreign to thee and controlled 
by another? For the lord of this city shall say, ‘I will not have 
thee in my city; leave this city, for thou keepest not my laws.’ 
Then, O possessor of fields and dwellings and much property 
besides, what wilt thou do with field, and house, and all thine 
other gains, when thou art expelled by him? For the lord of this 
land has the right to tell thee, ‘Keep my laws, or leave my land.’ 
What then shalt thou do, thou who hast already a law over thee in 
thine own city? For the sake of thy fields and other possessions wilt 
thou utterly repudiate thy law and follow the law of this city? 
Beware! It may be unwise for thee to repudiate thy law. For 
shouldst thou wish to return once more to thy city, thou shalt 
not be allowed in: thou shalt be shut out, because thou didst 
repudiate its law. So beware. Dwelling in a foreign land, 
provide thyself with nothing more than a suitable competency ; 
and whenever the master of this city expels thee for opposing his 
law, be ready to leave his city and seek thine own, keeping thine 
own law cheerfully and unmolested. So beware, you that serve 
God and have him in your heart; perform his works, mindful of 
his commandments and of the promises he has made, in the faith 
that he will perform the latter if the former be observed. Instead 
of fields, then, buy souls in trouble, as each of you is able; visit 
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this word is to be heard: The world is crucified to 
me, and I to the world” (Celsus, cited by Origen, 
V. Ixiv.) 

This resolute renunciation of the world was really 
the first thing which made the church competent and 
strong to tell upon the world. Then, if ever, was 
the saying verified: ‘‘ He who would do anything for 
the world must have nothing to do with it.” Primitive 
Christianity has been upbraided for being too un- 
worldly and ascetic. But revolutions are not effected 
with rose-water, and it was a veritable revolution to 
overthrow polytheism and to set up the majesty of 
God and goodness in the world—for those who 
believed in them, as well as for those who did not. 
This could not have transpired, in the first instance, 


widows and orphans, and neglect them not; expend on such fields 
and houses, which God has given to you [i.e., on the poor], your 
wealth and all your pains. The Master endowed you with riches 
that you might perform such ministries for him. Far better is it to 
buy fields, possessions, houses of this kind; thou wilt find them in 
thine own city when thou dost visit it. Such expenditure is noble 
and cheerful; it brings joy, not fear and sorrow. Practise not the 
expenditure of pagans, then; that ill becomes you, as God’s 
servants. Practise your proper expenditure, in which you may 
rejoice. Do not stamp things falsely; never touch other people’s 
property, nor lust after it, for it is evil to lust after what belongs 
to other people. Do thine own task and thou shalt be saved.’ 
For all the rigour of his counsel, however, it never occurs to 
Hermas that the distinction of rich and poor should actually cease 
within the church. This is plain, if further proof be needed, from 
the next parable. The progress of thought upon this question 
in the church is indicated by the tractate of Clement of Alex- 
andria entitled, “Quis dives salvetur?” Moreover, the saying 
already put into the lips of Jesus in John xii. 8 (“the poor ye have 
always with you”), a saying which was hardly inserted without 
some purpose, shows that the abolition of the distinction between 
rich and poor was never contemplated in the church. 
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had not men asserted the vanity of the present world, 
and practically severed themselves from it. The rigour 
of this attitude was scarcely abated by the mission- 
preaching ; on the contrary, it was aggravated, since 
instead of being isolated it was set side by side with 
the message of the Saviour and of salvation, of love 
and charity. Yet it must be added, that for all its 
clear-cut expressions, and the strong bias it imparted 
to the minds of men towards the future, the idea of 
recompense was freed from harshness and inertia by 
its juxtaposition with a feeling of perfect confidence 
that God was present, and a conviction of his care 
and of his providence. No mode of thought was 
more alien to early Christianity than deism. The 
early Christians knew the Father in heaven; they 
knew that God was near them, guiding them, and 
reigning in their life with a might of his own. This 
was the God they proclaimed abroad. And thus, in 
their preaching, the future became already present, 
while hard and fast recompense seemed to disappear 
entirely. For what further “recompense” was 
needed by people who were living in God’s presence, 
feeling with every faculty of the soul, aye, and with 
every sense, the wisdom, power, and goodness of 
their God? Moods of assured possession and of 
yearning, experiences of grace and phases of ardent 
hope, came and went in many a man besides the 
apostle Paul. He yearned for the prospect of release 
from the body, and thus felt a touching sympathy 
for everything in bondage, for the whole creation in 
its groans. But it was no harassing or uncertain 
hope that engrossed all his heart and being; it was 
hope fixed upon a strong and a secure basis, upon 
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his filial relationship to God and his possession of 
God’s Spirit.’ 


1 It was only in rare cases that the image of Christ’s person as 
a whole produced what may be termed a “ Christ-emotion,” which 
moved people to give articulate expression to their experiences. 
Ignatius is really the only man we can name alongside of Paul and 
John. Yet in how many cases of which we know nothing, this 
image of Christ must have been the dominating power of human 
life! In some of the dying confessions of the martyrs, it emerges 
in a very touching fashion. 


CHAPTER II. 


THE GOSPEL OF THE SAVIOUR AND OF SALVATION.’ 


THE gospel, as preached by Jesus, is a religion of 
redemption, but it is a religion of redemption in 
a secret sense. Jesus proclaimed a new message (the 
near approach of God’s kingdom, God as the Father, 
as his Father), and also a new law, but he did his 
work as a Saviour or healer, and it was amid work 
of this kind that he was crucified. Paul, too, preached 
the gospel as a religion of redemption. 

Jesus appeared among his people as a physician. 
“The healthy need not a physician, but the sick” 
(Mark ii. 17, Luke v. 31). The first three gospels 
depict him as the physician of soul and body, as the 
Saviour or healer of men. Jesus says very little 
about sickness; he cures it. He does not explain 
that sickness is health ; he calls it by its proper name, 
and has compassion upon the sick person. There 
is nothing sentimental or artificial about Jesus; he 
draws no fine distinctions, and utters no sophistries 
about healthy people being really sick and_ sick 
people really healthy. He sees himself surrounded 


1 This chapter is based on a fresh revision of Section VI. in my 
study on “Medicinisches aus der altesten Kirchengeschichte” 
(Texte und Unters., VIII. 1892). 
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by crowds of sick people; he attracts them, and his 
one impulse is to help them. Jesus does not dis- 
tinguish rigidly between sicknesses of the body and 
of the soul; he takes them both as different ex- 
pressions of one supreme ailment in humanity. But 
he knows their sources. He knows it is easier to 
say, “ Rise up and walk,” than to say, “Thy sins are 
forgiven thee” (Mark ii. 9). And he acts accordingly. 
No sickness of the soul repels him—he is constantly 
surrounded by sinful women and tax-gatherers. No 
bodily disease is too loathsome for Jesus. In this 
world of wailing, misery, filth, and profligacy, which 
pressed upon him every day, he kept himself vital, 
pure, and busy at all times. 

In this way he won men and women to be his 
disciples. The circle by which he was surrounded 
was a circle of people who had been healed. They 
were healed because they had believed on him, i.e., 
because they had read off their health from his 


1 An old legend of Edessa regarding Jesus is connected with 
his activity as a healer of men. At the close of the third century 
the people of Edessa, who had become Christians during the 
second half of the second century, traced back their faith to the 
apostolic age, and treasured up an alleged correspondence between 
Jesus and their king Abgar. This correspondence is still extant 
(cp. Euseb., H.E., i. 13). It is a naive romance. The king, who 
is severely ill, writes thus: “Abgar, toparch of Edessa, to Jesus 
the excellent Saviour, who has appeared in the country of Jerusalem ; 
greeting. I have heard of thee and of thy cures, performed with- 
out medicine or herb. For, it is said, thou makest the blind to 
see, and the lame to walk; thou cleansest lepers, thou expellest 
unclean spirits and demons, thou healest those afflicted with 
lingering diseases, and thou raisest the dead. Now, as I have 
heard all this about thee, I have concluded that one of two things 
must be true: either thou art God, and, having descended from 
heaven, doest these things, or else thou art a son of God by what 
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character and words. ‘To know God was the health 
of the soul. This was the rock on which Jesus had 
rescued them from the shipwreck of their life. They 
knew they were healed, just because they had 
recognized God as the Father in his Son. Henceforth 
they drew health and real life from a perennial stream. 

“Ye will say unto me this parable: Physician, 
heal thyself” (Luke iv. 23). He who helped so 
many people, seemed himself to be always in a state 
of helplessness. Harassed, calumniated, threatened 
with death by the authorities of his nation, and 
persecuted in the name of the very God whom he 
proclaimed, Jesus encountered his cross. But even 
the cross only displayed for the first time the full 
depth and energy of his saving power. It put the 
copestone on his efforts, by showing men that the 
sufferings of the just are the saving thing in human 
history. 

“Surely he hath borne our sickness and carried 
thou doest. I write to thee, therefore, to ask thee to come and 
cure the disease from which I am suffering. For I have heard 
that the Jews murmur against thee, and devise evil against thee. 
Now, I have a very small, yet excellent city, which is large enough 
for both of us.”” To which, Jesus answered: “ Blessed art thou for 
having believed in me without seeing me. For it is written 
concerning me that those who have seen me will not believe in 
me, while they who have not seen me will believe and be saved. 
But as to thy request that I should come to thee, I must fulfil here 
all things for which I have been sent, and, after fulfilling them, be 
taken up again to him who sent me. Yet after I am taken up, I 
will send thee one of my disciples to cure thy disease and give 
life to thee and thine.” The narrative then goes on to describe 
how Thaddaeus came to Edessa and cured the king by the laying 
on of hands, without medicine or herbs, after he had confessed his 


faith. “And Abdus, the son of Abdus, was also cured by him of 
gout.” 
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our sorrows; by his stripes we are healed.”! This 
was the new truth that men derived from the cross 
of Jesus. It flowed out, like a stream of fresh 
water, on the arid souls of men, and on their dry 
morality. The morality of outward acts and regula- 
tions gave way to the conception of a life which was 
personal, pure, and divine, which consumed itself in 
the service of the brethren, and gave itself up 
ungrudgingly to death. This conception was the 
principle of the new life. It uprooted the old life 
as that life swayed to and fro between sin and 
virtue; it also gave birth to a new life whose aim 
was nothing short of being a disciple of Christ, and 
whose strength was drawn from the life of Christ 
himself. The disciples went forth to preach the 
message of “God the Saviour,”’ of that Saviour 
and physician whose person, deeds, and sufferings 
were salvation. Paul was giving vent to no sudden 
or extravagant emotion, but expressing with quiet 
confidence the consciousness which absorbed him at 
every moment, when he wrote to the Galatians 
(ii, 20), “I live, yet not I, but Christ liveth in me. 
For the life I now live in the flesh, I live by faith 
in the Son of God, who loved me and gave up 


1 Cp. 1 Pet. ii. 24, 06 76 padruwme airol idOyre. 

2 Luke ii. 11, éréy@n tutv cwryp, ds éotw Xpiords xvpios ; John iv. 
42, oldapev Gre otrds éotw 6 cwrtip Tod Kéopov; Tit. ii. 11, érepdvy F 
Xépis TOD Heot cwrypios racw avOpwrois ; Tit. iti. 4, y xpyordrys Kat 
4 piravOpwria éreddvyn Tot cwrjpos Huav Oeod. By several Christian 
circles, indeed, the title “Saviour”? was reserved for Jesus and for 
Jesus only. Irenzus (I. i. 3)reproaches the Valentinian Ptolemeus 
for never calling Jesus xvpios but only owryp, and, as a matter of 
fact, in the epistle of Ptolemzus to Flora, Jesus is termed cwrip 
exclusively. 
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himself for me.” Conscious of this, the primitive 
Christian missionaries were ready to die daily. And 
that was just the reason why their cause did not 
collapse. 

In the world to which the apostles preached their 
new message, religion had not been intended origin- 
ally for the sick, but for the sound. The Deity 
sought the pure and sound to be his worshippers. 
The sick and sinful, it was held, are the prey of 
the powers of darkness ; let them see to the recovery 
of health by some means or another, health for soul 
and body—for until then they are not pleasing to 
the gods. It is interesting to observe how this con- 
ception is still dominant at the close of the second 
century, in Celsus, the enemy of Christendom (Orig., 
c. Cels., TI. lix. f.). “Those who invite people to 
participate in other solemnities, make the following 
proclamation: ‘He who hath clean hands and 
sensible speech (is to draw near)’; or again, ‘ He who 
is pure from all stain, conscious of no sin in his 
soul, and living an honourable and just life (may 
approach). Such is the cry of those who promise 
purification from sins... But let us now hear what 
sort of people these Christians invite. ‘Anyone who 
is a sinner,’ they say, ‘or foolish, or simple-minded— 
in short, any unfortunate will be accepted by the 
kingdom of God.’ By ‘sinner’ is meant an unjust 
person, a thief, a burglar, a poisoner, a sacrilegious 
man, or a robber of corpses. Why, if you wanted 
an assembly of robbers, these are just the sort of 


1 The meaning is that even to mysteries connected with puri- 
fication those only were bidden who had led upon the whole a 
good and a just life. 
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people you would summon!”’ Here Celsus has 
stated, with all the explicitness that one could 
desire, the cardinal difference between Christianity 
and ancient religion.’ 

But, as we have already seen (Book J., Chapter ITI.), 
the religious temper which Christianity encountered, 
and which developed and diffused itself with great 
rapidity in the second and third centuries, was no 
longer what we should term “ancient.” Here again 
we see that the new religion made its appearance 
“when the time was fulfilled.” The cheerful, naive 
spirit of the old religion, so far as it still survived, lay 
a-dying, and its place was occupied by fresh religious 
needs. Philosophy had set the individual free, and 
had discovered a human being in the common citizen. 
By the blending of states and nations, which coalesced 


1 Porphyry’s position is rather different. He cannot flatly set 
aside the saying of Christ about the sick, for whose sake he came 
into the world. But as a Greek he is convinced that religion is 
meant for intelligent, just, and inquiring people. Hence his 
statement on the point (in Mac. Magnes, iv. 10) is pretty 
confused. 

2 Origen makes a skilful defence of Christianity at this point. 
“Tf a Christian does extend his appeal to the same people as those 
addressed by a robber-chief, his aim is very different. He does 
so in order to bind up their wounds with his doctrine, in order to 
allay the festering sores of the soul with those remedies of faith, 
which correspond to the wine and oil and other applications 
employed to give the body relief from pain” (III. Ixi.). “ Celsus 
misrepresents facts when he declares that we hold God was sent 
to sinners only. It is just as if he found fault with some people 
for saying that some kind and _ gracious [@iAavOpwrdraros, an 
epithet of Aisculapius] monarch had sent his physician to a city 
for the benefit of the sick people in that city. God the Word 
was thus sent as a physician for sinners, but also as a teacher of 
divine mysteries for those who are already pure and sin no 
more’’ (III. Ixii.). 
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to form a universal empire, cosmopolitanism had now 
become a real thing. But there was always a reverse 
side to cosmopolitanism, viz., individualism. The 
refinements of material civilization and mental 
culture made people more sensitive to the element 
of pain in life, and this increase of sensitiveness be- 
trayed itself also in the sphere of morals, where more 
than one Oriental religion came forward to supply its 
need. The Socratic philosophy, with its fine ethical 
ideas, issued from the thinker’s heights to spread 
across the lowlands of the common people. The 
Stoics, in particular, paid unwearied attention to 
the “health and diseases of the soul,” moulding 
their practical philosophy upon this type of thought. 
There was a real demand for purity, consolation, 
expiation, and healing, and as these could not be 
found elsewhere, they began to be sought in religion. 
In order to secure them, people were on the look-out 
for new sacred rites. The evidence for this change 
which passed over the religious temper lies in the 
writings of Seneca, Epictetus, and many others ; but 
a further testimony of much greater weight is 
afforded by the revival which attended the cult of 
Aisculapius during the Imperial age. As far back 
as 290 B.c. Alsculapius of Epidaurus had been 
summoned to Rome on the advice of the Sibylline 
books. He kept his sanctuary on the island in the 
Tiber, and close to it, just as at the numerous shrines 
of Asclepius in Greece, there stood a sanatorium in 
which sick persons waited for the injunctions which the 
god imparted during sleep. Greek physicians followed 
the god to Rome, but it took a long time for either 
the god or the Greek doctors to become popular. 
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The latter do not seem at first to have recommended 
themselves by their skill. “In 219 B.c. the first 
Greek surgeon became domiciled in Rome. He 
actually received the franchise, and was presented 
by the State with a shop ‘in compito Acilio.’ But 
this doctor made such unmerciful havoc among his 
patients by cutting and cauterizing, that the name 
of surgeon became synonymous with that of a 
butcher.”’ Things were different under the Cesars. 
Though the Romans themselves still avoided the 
art of medicine, considering it a kind of divination, 
skilled Greek doctors were in demand at Rome 
itself, and the cult of that “deus clinicus,” 
AMsculapius, was in vogue. From Rome his cult 
spread over all the West, fusing itself here and 
there with the cult of Serapis or some other deity, 
and accompanied by the inferior cult of Hygeia and 
Salus, Telesphorus and Somnus. Furthermore, the 
sphere of influence belonging to this god of healing 
was constantly widening ; he became “saviour” pure 
and simple, the god who aids in all distress, the 
“friend of man” (@:AavOpwrdratos).? The more men 
sought deliverance and healing in religion, the 

1 Preller-Jordan, Rom. Mythologie, ii. p. 243. Pliny observes 
“ Mox a saevitia secandi urendique transisse nomen in carnificem et 
in taedium artem omnesque medicos.” (“Owing to cruelty in 
cutting and cauterizing, the name of surgeon soon passed into 
that of butcher, and a disgust was felt for the profession and fox 
all doctors ’’). 

2 The cult was really humane, and it led the physicians also to 
be humane. In a passage from the [lapayyedia: of pseudo-Hippo- 
crates we read: “I charge you not to show yourselves inhuman, 
but to take the wealth or poverty (of the patient) into account, in 


certain cases even to treat them gratis” —the repute of the iarpot 
dvdpyvpo. is well known—‘and to consider future gratitude more 
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greater grew this god’s repute. He belonged to the 
old gods who held out longest against Christianity, 
and therefore he is often to be met with in 
the course of early Christian literature. The cult 
of Aisculapius was one of those which were 
most widely diffused throughout the second half 
of the second century, and also during the third 
century. People travelled to the famous sanatoria 
of the god, as they travel to-day to baths. He was 
appealed to in diseases of the body and of the soul, 
the costliest gifts were brought him as the GEO 
ZOTHP (“God the Saviour”), and people consecrated 
their lives to him, as innumerable inscriptions and 
statues testify. In the case of other gods as well, 
healing energy was now made a central feature. 
Zeus himself and Apollo (cp., eg., Tatian, Orat. 
viii.) appeared in a new light. They, too, became 
“saviours.” No one could be a god any longer, 
unless he was also a saviour.t. Look at Origen’s 


than present fame. If, therefore, the summons for aid happens to 
be the case of an unknown or impecunious man, he is most of all to 
be assisted ; for wherever there is love to one’s neighbour, it means 
readiness to act” (ix. 258 Littré, iii. 357 Erm.; a passage which 
came under my notice in Ilberg’s communication to the Berl. 
Philol. Wochenschrift for March 25, 1893). How strongly the 
Christians themselves felt their affinity to humane physicians is 
proved by a most striking instance quoted by Iberg (doc. czt., from 
vi. 90 Littré, ii. 123 Erm.). Eusebius writes (H.E., x. 4. 11) that 
Jesus, “like some excellent physician, in order to cure the sick, 
examines what is repulsive, handles sores, and reaps pain himself 
from the sufferings of others.’’ This passage is literally resumed 
from the treatise of pseudo-Hippocrates, rept duoadv: 6 pev yap intpos 
Spel re Sewd, Oryydver te dyStwv, ex” GAXorpinor 82 Evudopfow idias 
Kaprovrat Auras. 

1 Corresponding to this, we have Porphyry’s definition of the 
object of philosophy as 4 74s Yuxjs cwrnpia (the salvation of 9° soul). 
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great reply to Celsus, and you soon discover that 
one point hotly in dispute between these two 
remarkable men was the question whether Jesus or 
AUsculapius was the true Saviour. Celsus champions 
the one with as much energy and credulity as Origen 
the other. The combination of crass superstition 
and sensible criticism presented by both men is an 
enigma to us at this time of day, and nowadays we 
can hardly form any clear idea of their mental 
bearings. In III. ui. Origen observes: “ Miracles 
occurred in all lands, or at least in many places. 
Celsus himself admits in his book that A¢sculapius 
healed diseases and revealed the future in all cities 
that were devoted to him, such as Tricca, Epi- 
daurus, Cos, and Pergamum.” According to ITI. 
xxi. Celsus charged the Christians with being 
unable to make up their minds to call A\sculapius 
a god, simply because he had been first a man. 
Origen’s retort is that the Greek tradition made 
Zeus slay Aésculapius with a thunderbolt. Celsus 
(III. xxiv.) declared it to be an authentic fact that 
a great number of Greeks and barbarians had seen, 
and continued to see, no mere wraith of Alsculapius, 
but the god himself engaged in healing and helping 
man, whereas the disciples of Jesus had merely seen 
a phantom. Origen is very indignant at this, but 
his assertions to the contrary are weak. Does 
Celsus also appeal to the great number of Greeks 
and barbarians who believe in “Hsculapius? Origen, 
too, can point to the great number of Christians, to 
the truth of their scriptures, and to their successful 
cures in the name of Jesus. But then he suddenly 
alters his defence, and proceeds (III. xxv.) to make 
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the following extremely shrewd observation :—‘ Even 
were I going to admit that a demon named Ascu- 
lapius had the power of healing bodily diseases, I 
might still remark to those who are amazed at such 
cures or at the prophecies of Apollo, that such 
curative power is of itself neither good nor bad, but 
within reach of godless as well as of honest folk; 
while in the same way it does not follow that he 
who can foretell the future is on that account an 
honest and upright man. One is not in a position 
to prove the virtuous character of those who heal 
diseases and foretell the future. Many instances may 
be adduced of people being healed who did not deserve 
to live, people who were so corrupt and led a life of 
such wickedness that no sensible physician would have 
troubled to cure them. ... The power of healing 
diseases is no evidence of anything specially divine.” 
From all these remarks of Origen, we can see how high 
the cult of Ausculapius was ranked, and how keenly the 
men of that age were on the lookout for “ salvation.” 

Into this world of craving for salvation the 
preaching of Christianity made its way. Long 
before it had completed its triumph by dint of an 
impressive philosophy of religion, its success was 
already assured by the fact that it promised and 
offered salvation—a feature in which it surpassed 
all other religions and cults. It did more than set up 
the actual Jesus against the imaginary A‘sculapius of 
dreamland. Deliberately and consciously it assumed 
the form of “the religion of salvation or healing,”* or 

1 The New Testament itself is so saturated with medicinal 


expressions, employed metaphorically, that a collection of them 
would fill several pages. 
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“the medicine of soul and body,” and at the same time 
it recognized that one of its cardinal duties was to care 
assiduously for the sick in body. We shall now select 
one or two examples out of the immense wealth of 
material, to throw light upon both of these points. 

Take, first of all, the theory. Christianity never 
lost hold of its innate principle; it was, and it 
remained, a religion for the sick. Accordingly it 
assumed that no one, or at least hardly any one, 
was in normal health, but that men were always 
in a state of disability. This reading of human 
nature was not confined to Paul, who looked on all 
men outside of Christ as dying, dying in their sins ; 
a similar, though simpler, view was taught by the 
numerous unknown missionaries of primitive Chris- 
tianity. The soul of man is sick, they said, a prey 
to death from the moment of his birth. The 
whole race lies a-dying. But now “the goodness 
and the human kindness of God the Saviour” have 
appeared with renewal for the sick soul.’ Baptism 
was therefore conceived as a bath for restoring the 
soul’s health, or for “the recovery of life”;? the 
Lord’s Supper was valued as “the potion of immor- 
tality,”* and penitence was termed “vera de satis- 
factione medicina” (the true medicine derived from 
the atonement, Cypr., de lapsis, xv.). At the celebra- 
tion of the sacrament, thanks were offered for the 

1 Tit., tii. 4: xpyordrys Kal ) pirorOpwria érépayy Tod cwrhpos 
Hpav Geod éowoev Has. See the New Testament allusions to 
cwryp. 

® Tert., de baptism, i., ete., etc.; Clement (Paedag., i. 6. 29) calls 


baptism qauivov gdppaxov. Tertullian describes it as “aqua 
medicinalis.” 


3 Ignatius, Justin, and Irenzus. 
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“life” therein bestowed (Did., ix.-x.). The concep- 
tion of “life” acquired a new and deeper meaning. 
Jesus had already spoken of a “life” beyond the 
reach of death, to be obtained by the sacrifice of a 
man’s earthly life. The idea and the term were 
taken up by Paul and by the fourth evangelist, who 
summed up in them the entire blessings of religion. 
With the tidings of immortality, the new religion 
confronted sorrow, misery, sin, and death. So much, 
at least, the world of paganism could understand. It 
could understand the promise of bliss and immortality 
resembling that of the blessed gods. And not a few 
pagans understood the justice of the accompanying 
condition, that one had to submit to the régime of 
the religion, that the soul had to be pure and holy 
before it could become immortal. In this way they 
grasped the message of a great Physician who 
preaches “abstinence” and bestows the gift of 
“life.”» Anyone who had felt a single ray of the 
power and glory of the new life judged his previous 
life to have been blindness, disease, and death,?—a 


1 Clement of Alexandria opens his Paedagogus by describing his 
Logos as the physician who heals suffering (I. i. 1, ra wéOy 6 
mrapapvOiKos Adyos tara). He distinguishes the Adyos mporpemtixds, 
broberixds and rapapvOixds, to which is added further 6 é:daxrixds. 
And the Logos is Christ. Gregory Thaumaturgus also calls 
the Logos a physician, in his panegyric on Origen (xvi.). In the 
pseudo-Clementine homilies, Jesus, who is the true prophet, is 
also the physician; similarly Peter’s work everywhere is that of 
the great physician who, by the sole means of prayer and speech, 
heals troops of sick folk (see especially Bk. VII.). Simon Magus, 
again, is represented as the wicked magician, who elicits disease 
wherever he goes. 

2 That the vices were diseases was a theme treated by Christian 
teachers as often as by the Stoics. Cp., eg., Origen, in Ep. ad Rom., 
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conception attested by both the apostolic fathers and 
the apologists. “He bestowed on us the light, he 
spoke to us as a father to his sons, he saved us in 
our lost estate... Blind were we in our under- 
standing, worshipping stones and wood and gold and 
silver and brass, nor was our whole life aught but 
death.” The mortal will put on, nay, has already 
put on, immortality, the perishable will be robed in 
the imperishable: such was the glad cry of the early 
Christians, who took up arms against a sea of troubles, 
and turned the terror of life’s last moment into a 
triumph. “Those miserable people,” says Lucian 
in the Proteus Peregrinus, “have got it into their 
heads that they are perfectly immortal.” He would 
certainly have made a jest upon it had any occurred 
to his mind; but whenever this nimble scoffer is 
depicting the faith of Christians, there is a remarkable 
absence of anything like jesting. 

While the soul’s health or the new life is a gift, 
however, it is a gift which must be appropriated 


Bk. II. (Lommatzsch, vi. 91 f.): “ Languores quidem animae ab apostolo 
in his (Rom. ii. 8) designantur, quorum medelam nullus inveniet 
nisi prius morborum cognoverit causas et ideo in divinis scripturis 
aegritudines animae numerantur et remedia describuntur, ut hi, 
qui se apostolicis subdiderint disciplinis, ex his, quae scripta sunt, 
agnitis languoribus suis curati possint dicere: ‘Lauda anima mea 
dominum, qui sanat omnes languores tuos.’” (The apostle here 
describes the diseases of the soul; their cure cannot be discovered 
till one learns first of all the causes of such troubles, and conse- 
quently holy Scripture enumerates the ailments of the soul, and 
describes their remedies, in order that those who submit to the 
apostolic discipline may be able to say, after they have been cured 
of diseases diagnosed by aid of what is written: “Bless the Lord, 
O my soul, who healeth all thy diseases ”’). 

1 2 Clem., ep. ad Cor.,i. Similar expressions are especially fre- 
quent in Tatian, but indeed no apology is wholly destitute of them. 
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from within. There was a great danger of this 
truth being overlooked by those who were accustomed 
to leave all the mysteries with the sense of being con- 
secrated and of bearing with them supermundane 
blessings as if they were so many articles. It would 
be easy also to show how rapidly the sacramental 
system of the church lapsed into the spirit of the 
pagan mysteries. But once the moral demand, 2.e., 
the purity of the soul, was driven home, it proved 
such a powerful factor that it held its own within 
the Catholic church, even alongside the inferior 
sacramental system. The salvation of the soul and 
the lore of that salvation never died away; in fact, 
the ancient church arranged all the details of her 
worship and her dogma with this end in view. 
She consistently presented herself as the great 
infirmary “or the hospital of humanity; pagans, 
sinners, and heretics are her patients, ecclesiastical 
doctrines and observances are her medicines, while the 
bishops and pastors are the physicians, but only in 
their capacity as servants of Christ, who is himself 
the physician of all souls... Let me single out one 
or two cases in point. “As the good of the body 
is health, so the good of the soul is the knowledge 


1 Celsus, who knew this kind of Christian preaching intimately, 
pronounced the Christians to be quacks. “The teacher of Chris- 
tianity,” he declares, “acts like a person who promises to restore 
a sick man to health and yet hinders him from consulting skilled 
physicians, so as to prevent his own ignorance from being exposed.” 
To which Origen retorts, “And who are the physicians from 
whom we deter simple folk?” He then proceeds to show that 
they cannot be the philosophers, and still less those who are not 
yet emancipated from the coarse superstition of polytheism 
(III. lxxv.). 
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of God,” says Justin.’ “ While we have time to be 
healed, let us put ourselves into the hands of God 
the healer, paying him a recompense. And what 
recompense ? What but repentance from a sincere 
heart ” (2 Clem., ad Cor., ix.). ‘“ Like some excellent 
physician, in order to cure the sick, Jesus examines 
what is repulsive, handles sores, and reaps pain himself 
from the sufferings of others; he has himself saved 
us from the very jaws of death—wus who were not 
merely diseased and suffering from terrible ulcers 
and wounds already mortified, but were also lying 
already among the dead . . .; he who is the giver of 
life and of light, our great physician,’ king and lord, 


1 Fragm. ix. (Otto, Corp. Apol., iii. p. 258). Cp. also the 
beautiful wish expressed at the beginning of 3 John: rept révrwv 
eyopar ge evodovcGa. Kai tyuivewv, KabGs edododTa: cov 7% yvxy 
(ver. 2). 

2 Cp. ep. ad Diogn., ix. 6, pseudo-Justin, de resurr., x.: “our 
physician, Jesus Christ”’; Clem., Paedag., i. 2. 6: “The Logos of 
the Father is the only Paeonian physician for human infirmities, 
and the holy charmer (dy.os érwdés) for the sick soul”? (whereupon 
he quotes Ps. lxxxii. 2-3): “The physician's art cures the diseases 
of the body, according to Democritus, but wisdom frees the soul 
from its passions. Yet the good instructor, the Wisdom, the 
Logos of the Father, the creator of man, cares for all our nature, 
healing it in body and in soul alike—he 6 ravapkys tijs dvOpwrdryros 
iarpds 6 ocwryp (the all-sufficient physician of humanity, the 
Saviour), whereupon he quotes Mark ii. 11. See also ibid., i. 
6. 36, and i. 12. 100. “Hence the Logos also is called Saviour, 
since he has devised rational medicines for men; he preserves 
their health, lays bare their defects, exposes the causes of their 
evil affections, strikes at the root of irrational lusts, prescribes 
their diet, and arranges every antidote to heal the sick. For this 
is the greatest and most royal work of God, the saving of man- 
kind. Patients are irritated at a physician who has no advice to 
give on the question of their health. But how should we not 
render thanks to the divine instructor,” etc. (Paedag., i. 8. 64-65). 
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the Christ of God.”* “The physician cannot intro- 
duce any salutary medicines into the body that needs 
to be cured, without having previously eradicated 
the trouble seated in the body or averted the 
approaching trouble. Even so the teacher of the 
truth cannot convince anyone by an address on 
truth, so long as some error still lurks in the soul 
of the hearer, forming an obstacle to his arguments” 
(Athenagoras, de resurr., i.). “Were we to draw 
from the axiom that ‘disease is diagnosed by means 
of medical knowledge, the inference that medical 
knowledge is the cause of disease, we should be 
making a preposterous statement. And as it is 
beyond doubt that the knowledge of salvation is 
a good thing, because it teaches men to know their 
sickness, so also is the law a good thing, inasmuch 
as sin is discovered thereby.” ’” 


1 Eus., H.E., v. 4. 11 (already referred to on p. 129). Cp. 
also the description of the Bible in Aphraates as “the books of 
the wise Physician,” and Cypr., de op., i.: “Christ was wounded 
to cure us of our wounds. When the Lord at his coming 
had healed that wound which Adam caused,’ ete. Metaphors from 
disease are on the whole very numerous in Cyprian; cp., eg., de 
habitu, ii.; de unitate, iii; de lapsis, xiv., xxxiv. 

2 Origen, opposing the Antinomians in Comm. in Rom., iii. 6 
(Lommatzsch, vi. p. 195), Hom. in Jerem., xix. 3. Similarly Clem., 
Paedag., i. 9. 88: “ As the physician who tells a patient that he 
has fever, is not an enemy to him—since the physician is not the 
cause of the fever but merely detects it (ov« airios, dAN éXeyyos)— 
neither is one who blames a diseased soul ill-disposed to that 
person.” Cp. Methodius (Opp. I., p. 52, Bonwetsch): “As we do 
not blame a physician who explains how a man may become 
strong and well,” etce.; see also I. 65: “For even those who 
undergo medical treatment for their bodily pains do not at once 
regain health, but gladly bear pain in the hope of their coming 
recovery.” 
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As early as 2 Tim. ii. 17, the word of heretics is 
said to eat “like a gangrene.” This remark recurs 
very frequently, and is elaborated in detail. ‘ Their 
talk is infectious as a plague” (Cyprian, de lapsis, 
xxxiv.). ‘ Heretics are hard to cure,” says Ignatius 
(ad Ephes., vii., dveOepamevros); “ . . . there is but one 
physician, Jesus Christ our Lord.” In the pastoral 
epistles the orthodox doctrine is already called “ sound 
teaching ” as opposed to the errors of the heretics. 

Most frequently, however, bodily recovery is com- 
pared to penitence. It is Ignatius again who declares 
that “not every wound is cured by the same salve. 
Allay sharp pains by soothing fomentations.”* “The 
cure of evil passions,” says Clement at the opening of 
his Paedagogus, “is effected by the Logos through 
admonitions; he strengthens the soul with benign 
precepts like soothing medicines,’ and directs the 
sick to the full knowledge of the truth.” “Let us 
follow the practice of physicians (in the exercise of 
moral discipline),” says Origen,’ “and only use the 


! Ad Polyc., ii. The passage is to be taken allegorically. It is 
addressed to bishop Polycarp, who has been already (i) counselled 
to “bear the maladies of all”; wisely and gently is the bishop to 
meet the erring and the spiritually diseased. In the garb given it 
by Ignatius, this counsel recurs very frequently throughout the subse- 
quent literature ; see Lightfoot’s learned note. Also Clem. Alex., 
Fragm. (Dindorf, iii. 499): “ With one salve shalt thou heal thyself 
and thy neighbour (who slanders thee), if thou acceptest the 
slander with meekness’’; Clem. Hom., x. 18: “The salve must 
not be applied to the sound member of the body, but to the 
suffering” ; and Hermes Trismeg., wepi Bor. xvA., p. 331: ~ Do not 
always use this salve.” 

2 i. 1. 3, qria ddppaxa (see Homer). 

3 In 1, Jesu (Nave., viii. 6; Lomm,, xi. 71). Cp. Hom. in Jerem., 
xvi. 1. 
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knife when all other means have failed, when applica- 
tion of oil and salves and soothing poultices leave the 
swelling still hard.” An objection was raised by 
Christians who disliked repentance, to the effect 
that the public confession of sin which accompanied 
the penitential discipline was at once an injury to 
their self-respect and a misery. To which Tertullian 
replies (de poen., x.): “ Nay, it is evil that ends in 
misery. Where repentance is undertaken, misery 
ceases, because it is turned into what is salutary. 
It is indeed a misery to be cut, and cauterized, and 
racked by some pungent powder; but the excuse 
for the offensiveness of means of healing that may 
be unpleasant, is the cure they work.” And 
Cyprian agrees when he writes’ that “the priest of 
the Lord must employ salutary remedies.” He is 
an unskilled physician who handles tenderly the 
swollen edges of a wound and allows the poison 
lodged in the inward part to be aggravated by simply 
leaving it alone. The wound must be opened and 
lanced ; recourse must be had to the strong remedy 
of cutting out the corrupting parts. Though the 
patient scream out in pain, and wail or weep, because 
he cannot bear~it—afterwards he will be grateful, 
when he feels that he is cured.” But the most 
elaborate comparison of a bishop to a surgeon occurs 


1 De lapsis, xiv. Penitence and bodily cures form a regular 
parallel in Cyprian’s writings; ep. epist., xxxi. 6-7, lv. 16, lix. 13, 
and his Roman epistle xxx. 3, 5,7. Novatian, who is responsible 
for the latter, declares (in de trinit., v.) that God’s wrath acts 
like a medicine. 

2 Cp. pseudo-Clem., ep. ad Jac., ii.: “The president must hold 
the place of a physician (in the church), instead of behaving with 
the violence of an irrational brute.” 
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in the Apostolic Constitutions (ii. 41). “ Heal thou, 
O bishop, like a pitiful physician, all who have sinned, 
and employ methods that promote saving health. 
Confine not thyself to cutting or cauterizing or the 
use of corrosives, but employ bandages and lint, use 
mild and healing drugs, and sprinkle words of comfort 
as a soothing balm. If the wound be deep and 
gashed, lay a plaster on it, that it may fill up and 
be once more like the rest of the sound flesh. If it 
be dirty, cleanse it with corrosive powder, i.e., with 
words of censure. If it has proud flesh, reduce it 
with sharp plasters, z.e., with threats of punishment. 
If it spreads further, sear it, and cut off the putrid 
flesh—mortify the man with fastings. And if after 
all this treatment thou findest that no soothing 
poultice, neither oil nor bandage, can be applied 
from head to foot of the patient, but that the 
disease is spreading and defying all cures, like some 
gangrene that corrupts the entire member; then, 
after great consideration and consultation with other 
skilled physicians, cut off the putrified member, lest 
the whole body of the church be corrupted. So be 
not hasty to cut it off, nor rashly resort to the saw 
of many a tooth, but first use the lancet to lay open 
the abscess, that the body may be kept free from pain 
by the removal of the deep-seated cause of the 
disease. But if thou seest anyone past repentance 
and (inwardly) past feeling, then cut him off as an 
incurable with sorrow and lamentation.” ! 


1 Cp. Clem. Alex., Paedag., i. 8. 64 f.: ‘“ Many evil passions are 
cured by punishment or by the inculcation of sterner commands. 
Censure is like a surgical operation on the passions of the soul. 

The latter are abscesses on the body of the truth, and they must be 
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It must be frankly admitted that this constant 
preoccupation with the “diseases” of sin had results 
which were less favourable. The ordinary moral 
sense, no less than the ezsthetic,! was deadened. If 
people are ever to be made better, they must be 
directed to that honourable activity which means 
moral health; whereas endless talk about sin and 
forgiveness exercises, on the contrary, a narcotic 
influence. To say the least of it, ethical education 
must move to and fro between reflection on the 
past (with its faults and moral bondage) and the 
prospect of a future (with its goal of aspiration 
and the exertion of all one’s powers). The theo- 
logians of the Alexandrian school had some idea of 
the latter factor, but in depicting the perfect 
Christian or true gnostic they assigned a dispro- 
portionate space to knowledge and correct opinions. 
They were not entirely emancipated from the Socratic 
fallacy that the man of knowledge will be invariably 
a good man. ‘They certainly did overcome the 
cut open by the lancet of censure. Censure is like the application 
of a medicine which breaks up the callosities of the passions, and 
cleanses the impurities of a lewd life, reducing the swollen flesh of 
pride, and restoring the man to health and truth once more.” Cp. 
i. 9. 83; also Methodius, Opp. I., i. p. 115 (ed. Bonwetsch). 

1 It was this result at which the Emperor Julian especially took 
umbrage, and not without reason. As a protest against the 
sensuousness of paganism, there grew up in the church an 
esthetic of ugliness. Disease, death, and death’s relics—bones 
and putrefaction, were preferred to health and beauty, whilst 
Christianity sought to express her immaterial spirit in terms 
drawn from the unsightly remnants of material decay. How 
remote was all this artificial subtlety of an exalted piety from the 
piety which had pointed men to the beauty of the lilies in the 


field! The Christians of the third and fourth centuries really 
began to call sickness health, and to regard death as life. 
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“educated” man’s pride of knowledge on the field 
of religion and morality’ In Origen’s treatise 
against Celsus, whole sections of great excellence 
are devoted to the duty and possibility of even the 
uneducated person acquiring health of soul, and to 
the supreme necessity of salvation from sin and 
weakness.” Origen hits the nail upon the head 
when he remarks (VII. Ix.) that “Plato and the 
other wise men of Greece, with their fine sayings, 
are like the physicians who confine their attention 
to the better classes and despise the common man, 
whilst the disciples of Jesus carefully study to make 
provision for the great mass of men.”* Still, Origen’s 
idea is that, as a means of salvation, religion merely 
forms a stage in the ascent for those who aspire to 


1 Clem. Alex., Strom., vii. 7. 48: as 6 iarpds tyleay rapéyeran Trois 
ovvepyovat mpos tyieay, ovtws Kal 6 Geds Tiy didiov cwrypiay Tots cvvep- 
yotou mpbs yvaoly te Kat edrpayiav (“ Even as the physician secures 
health for those who co-operate with him to that end, so does 
God secure eternal salvation for those who co-operate with him for 
knowledge and good behaviour’’), 

2C. Cels., III. liv.: “We cure every rational being with the 
medicine of our doctrine.” 

3 In VIL. lix. there is an extremely fine statement of the duty 
incumbent upon the true prophet, of speaking in such a way as to 
be intelligible and encouraging to the multitude, and not merely 
to the cultured. “Suppose that some food which is wholesome 
and fit for human nourishment, is prepared and seasoned so 
delicately as to suit the palate of the rich and luxurious alone, 
and not the taste of simple folk, peasants, labourers, poor people, 
and the like, who are not accustomed to such dainties. Suppose 
again that this very food is prepared, not as epicures would have 
it, but to suit poor folk, labourers, and the vast majority of man- 
kind. Well, if on this supposition the food prepared in one way 
is palatable to none but epicures, and left untasted by the rest, 
while, prepared in the other way, it ministers to the health and 
strength of a vast number, what persons shall we believe are 
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higher things. His conviction is that when the 
development of religion has reached its highest level, 
anything historical or positive becomes of as little 
value as the idea of redemption and salvation itself. 
On this level the spirit, filled by God, no longer 
needs a Saviour or any Christ of history at all. 
“Happy,” he exclaims (Comm. in Joh. i. 22; 
Lomm., i. p. 48), “happy are they who have come 
to no longer need God’s Son as the physician 
who heals the sick or as the shepherd, people 
who now need not any redemption, but wisdom, 
reason, and righteousness alone.” In his treatise 
against Celsus (III. lxi. f.) he draws a sharp dis- 
tinction between two aims and blessings in the 
Christian religion, one higher and the other lower. 
“To no mystery, to no participation in wisdom 
‘hidden in a mystery,’ do we call the wicked man, 
the thief, the burglar, etc., but to healing or salva- 
tion. For our doctrine has a twofold appeal. It 
provides means of healing for the sick, as is meant 
by the text, ‘The whole need not a physician, but 


promoting the general welfare most successfully—those who cater 
simply for the better classes, or those who prepare food for the 
multitude? If we assume that the food in both cases is equally 
wholesome and nourishing, it is surely obvious that the good of 
men and the public welfare are better served by the physician 
who attends to the health of the multitude than by him who will 
merely attend to a few.” And Origen was far removed from 
anything like the narrow-mindedness of orthodoxy, as is plain 
from this excellent remark in III. xiii.: “As only he is qualified 
in medicine who has studied in various schools and attached 
himself to the best system after a careful examination of them 
all so, in my judgment, the most thorough knowledge of 
Christianity is his who has carefully investigated the various sects 
of Judaism and of Christianity.” 
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the sick.’ But it also unveils to those who are pure 
in soul and body ‘that mystery which was kept 
secret since the world began, but is now made 
manifest by the Scriptures of the prophets and the 
appearing of our Lord Jesus Christ.’. . God the 
Word was indeed sent as a physician for the sick, 
but also as a teacher of divine mysteries to those 
who are already pure and sin no more.”? 

Origen then unites the early Christian and the 
philosophic conceptions of religion. He thus rose 
above the pessimistic fancies which seriously threatened 
the latter idea. But only among the cultured could 
he gain any following. The people held fast to 
Jesus as the Saviour. 

No one has yet been able to show that the figure 
of Christ which emerges in the fifth century, prob- 
ably as early as the fourth, and which subse- 
quently became the prevailing type in all pictorial 


1 So Clem. Alex., Paed., i. 1. 3: too. odk éoriy tylaa Kai yradors, 
3 a © x , € L274 s > ny a mn os 
GAN 7H pev pabnoa, 7 Se idoe: wepryiverat odK dv oby Tis voodv ert 

, id a Fal > , s nx / ¢ a as ‘ 
mpotepsy te Tov SidacKadiKdv éxudOor mply 7} Téheov Sydvar odde yap 
aocaitws mpos Tos pavOdvovtas 7) Kadpvovtas del TOV TapayyeApdrwv 
éxactov Aéyerat, dAAA mpds ods pev eis yviowv, mpds ods dé cis iaow. 
Kaddrep ovv Tots vocoder TO cpa larpod yp7 Ce, ravTn Kai Tois doOevotot 

A ‘ a a > € a > , XN , > x ‘ 
Thy Yoxy TaBaywyod Sei, i’ Hudv iaoyra, Ta waby, eira de Kai didac- 
Kddovu, 8s Kabyynoetar pds Kabupay yvdoews emityderdtyta edtperiLwv 
rH Yoxny, Swvapéevny xupnoa. THY droKdéduy Tod Adyou (“ Health and 
knowledge are not alike ; the one is produced by learning, the other 
by healing. Before a sick person, then, could learn any further 
branch of knowledge, he must get quite well. Nor is each injunc- 
tion addressed to learners and to patients alike; the object in one 
case is knowledge, and in the other a cure. Thus, as patients need 
the physician for their body, so do those who are sick in soul need, 
first of all, an instructor, to heal our pains, and then a teacher who 
shall conduct the soul to all requisite knowledge, disposing it to 
admit the revelation of the Word’’). 
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representations, was modelled upon the figure of 
Aisculapius. The two types are certainly similar ; 
the qualities predicated of both are identical in part ; 
and no one has hitherto explained satisfactorily why 
the original image of the youthful Christ was dis- 
placed by the later. Nevertheless, we have no means 
of deriving the origin of the Callixtine Christ from 
/Eisculapius as a prototype, so that in the meantime 
we must regard such a derivation as a hypothesis, 
which, however interesting, is based upon inadequate 
evidence. There would be one piece of positive 
evidence forthcoming, if the statue which passed for 
a likeness of Jesus in the city of Paneas (Caesarea 
Philippi) during the fourth century, was a statue of 
‘Esculapius. Eusebius (AE., vi. 18) tells how he 
had seen there, in the house of the woman whom 
Jesus had cured cf an issue of blood, a work of art 
which she had caused to be erected out of gratitude 
to Jesus. “On a high pedestal beside the gates of 
her house there stands the brazen image of a woman 
kneeling down with her hands outstretched as if in 
prayer. Opposite this stands another brazen image 
of a man standing up, modestly attired in a cloak 
wrapped twice round his body, and stretching out 
his hand to the woman. At his feet, upon the 
pedestal itself, a strange plant is growing up as high 
as the hem of his brazen cloak, which is a remedy 
for all sorts of disease. This statue is said to be an 
image of Jesus. Nor is it strange that the Gentiles 
of that age, who had received benefit from the Lord, 
should express their gratitude in this fashion.” For 
various reasons it is unlikely that this piece of art 


was intended to represent Jesus, or that it was 
10 
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erected by the woman with an issue of blood;* on 
the contrary, the probability is that the statuary 
was thus interpreted by the Christian population 
of Paneas, probably at an early period. If the 
statue originally represented isculapius, as_ the 
curative plant would suggest, we should have here 
at least one step between “ Ausculapius the Saviour” 
and “Christ the Saviour.” But this interpretation of 
a pagan saviour or healer is insecure ; and even were 
it quite secure, it would not justify any general con- 
clusion being drawn as yet upon the matter. At 
any rate we are undervaluing the repugnance felt 
even by Christians of the fourth century for the 
gods of paganism, if we consider ourselves entitled 
to think of any conscious transformation of the 
figure of A‘sculapius into that of Christ.’ 


1 Cp. Hauck, die Entstehung des Christus-typus (1880), p. 8 f. 

2 In the eyes of Christians Esculapius was both a demon and an 
idol; no Christian could take him as a model or have any dealings 
with him. Some Roman Christians, who were devotees of learn- 
ing, are certainly reported in one passage (written by a fanatical 
opponent, it is true) to have worshipped Galen (Eus., H.E., v. 28) ; 
but no mention is made of them worshipping Asculapius. In 
addition to the passages cited above, in which early Christian 
writers deal with Aisculapius (who is probably alluded to also as 
far back as Apoc. ii. 23), the following are to be noted: Justin, 
Apol. J., xxi., xxii., xxv., liv. (passages which are radically misunder- 
stood, if it is inferred from them that Justin supplies anything in 
favour of the god); Tatian, Orat. xxi.; Theoph., ad Autol., i. 9; 
Tertull., de anima, i. (a passage which is specially characteristic of 
the aversion felt for this god) ; Cyprian’s quod idola, i.; Orig., c. Cels., 
III. iii., xxiii—xxv., xxviii., xlii. Clement explains him in Proér., ii. 
26, after the manner of Euhemerus: rév yap edepyerotvta pay ovvievres 
bedv avérdacay Twas cwTnpas Atockovpous Kat AokAnmov latpév 
(“Through not understanding the God who was their benefactor, 
they fashioned certain saviours, the Dioscuri and Aésculapius the 
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Hitherto we have been considering the develop- 
ment of Christianity as the religion of “healing,” 
as that came out in parables, ideas, doctrine, and 
penitential discipline. It still remains for us to 
show that this character was also stamped upon its 
arrangements for the care of bodily sickness. 

“T was sick and ye visited me. . As ye have 
done it unto one of the least of these my brethren, 
ye have done it unto me.” In these words the 
founder of Christianity set the love that tends the 
sick in the centre of his religion, laying it on the 
hearts of all his disciples. Primitive Christianity 
carried it in her heart; she also carried it out in 
practice.’ Even from the fragments of our extant 
literature, although that literature was not written 
with any such intention, we can still recognize the 
careful attention paid to works of mercy. At the 
outset we meet with directions everywhere to care 
for sick people. “Encourage the faint - hearted, 
support the weak,” writes the apostle Paul to the 
church of Thessalonica (1 Thess. v. 14), which in its 
excitement was overlooking the duties lying close at 
hand. In the prayer of the church, preserved in 
the first epistle of Clement, supplications are 
expressly offered for those who are sick in soul 


physician”). A number of passages (e.g., Protr., ii. 20, iarpds prrdcp- 
yepos hv, “he was an avaricious physician,” and iv. 52) show how 
little Clement cared for him. 

1 Cp. the beautiful sentences of Lactantius, Div. Inst., vi. 12 
(especially p. 529, Brandt): Aegros quoque quibus defuerit qui 
adsistat, curendos fovendosque suscipere summae humanitatis et 
magnae operationis est (“It is also the greatest kindness possible 
and a great charity to undertake the care and maintenance of the 
sick, who need some one to assist them’’). 
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and body.!. “Is any man sick? let him call for 
the elders of the church,” says Jas. v. 14—a clear 
proof that all aid in cases of sickness was looked 
upon as a concern of the church.” This comes out 
very plainly also in the epistle of Polycarp (vi. 1), 
where the obligations of the elders are displayed as 
follows: “They must reclaim the erring, care for all 
the infirm, and neglect no widow, orphan, or poor 
person.” Particulars of this duty are given by 
Justin, who, in his Apology (ch. lxvii.), informs us 
that every Sunday the Christians brought free-will 
offerings to their worship; these were deposited 
with the president (or bishop), “who dispenses them 
to orphans and widows, and any who, from sickness 
or some other cause, are in want.” A similar 
account is given by ‘Tertullian in his Apology 
(ch. xxxix.), where special stress is laid on the 
church’s care for old people who are no longer fit 
for work. Justin is also our authority for the 
existence of deacons whose business it was to attend 
the sick. 

In its early days the church, we may say, formed 
a permanent establishment for the relief of sickness 
and poverty, a function which it continued to dis- 
charge for several generations. It was based on 
the broad foundation of the Christian congregation ; 


1 1 Clem. lix.: rots do@eveis (such is the most probable reading) 
taco eLavdarncov Tovs daevotytas, tapaxdderov Tovs Avyowu- 
xotvras (“ Heal the sick, raise up the weak, encourage the 
faint-hearted”’). Cp. the later formulas of prayer for the sick in 
App. Constit., viii. 10 and onwards; cp. Binterim, Denkwiirdigheiten, 
vi. 3, pp. 17 f. 

2 Cp. 1 Cor. xii. 26: “If one member suffer, all the members 
suffer with it.” 
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it acquired a sanctity from the worship of the con- 
gregation; and its operations were strictly central- 
ized. The bishop was the superintendent (A post. 
Constit., iii. 4), and in many cases, especially in 
Syria and Palestine, he may have actually been a 
physician himself. His executive or agents were 
the deacons and the order of “widows.” The latter 
were at the same time to be secured against want, 
by being taken into the service of the church 
(cp. 1 Tim. v 16). Thus, in one instruction dating 
from the second century,’ we read that, “In every 
congregation at least one widow is to be appointed 
to take care of sick women; she is to be obliging 
and sober, she is to report cases of need to the 
elders, she is not to be greedy or addicted to drink, 
in order that she may be able to keep sober for calls 
to service during the night.” She is to “report 
cases of need to the elders,” 7.e., she is to remain 
an assistant. Tertullian happens to remark at one 
point (de praescr., xli.) in a censure of women 
belonging to the heretical associations, that “they 
venture to teach, to debate, to exorcise, to promise 
cures, probably even to baptize.” In the Eastern 
church the order of widows seems to have passed 
on into that of “deaconesses” at a pretty early date, 
but unfortunately we know nothing about this transi- 
tion or about the origin of these ‘“ deaconesses.” ” 

In the primitive church female assistants were 
quite thrown into the shadow by the men. ‘The 
deacons were the real agents of charity. Their 
office was a hard one; it was exposed to grave 


1 Cp. Texte u. Unters., ii. 5, p. 23. 
? They are first mentioned in Pliny’s letter to Trajan. 
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peril, especially in a time of persecution, and deacons 
furnished no inconsiderable proportion of the martyrs. 
“ Doers of good works, looking after all by day and 
night ”—such is their description (TZevte u. Unters., 
ii. 5, p. 24), one of their main duties being to look 
after the poor and sick. How much they had to 
do and how much they did, may be ascertained 
from Cyprian’s epistles* and the genuine Acts of 
the martyrs. Nor were the laity to be exempted 
from the duty of tending the sick, merely because 
special officials existed for that purpose. “The sick 
are not to be overlooked, nor is anyone to say that 
he has not been trained to this mode of service. 
No one is to plead a comfortable life, or the unwonted 
character of the duty, as a pretext for not being 
helpful to other people” —so runs a letter of 
pseudo-Justin (c. xvii.) to Zenas and Serenus. The 
author of the pseudo-Clementine epistle “de virgini- 
tate” brings out with special clearness the fact that 
to imitate Christ is to minister to the sick, a duty 
frequently conjoined with that of “visiting orphans 
and widows” (vesitare pupillos et viduas). FKusebius 


1 Cp. Ep. pseudo-Clem. ad Jacob., xii. : of tis éxxAynoias Sudkovoe Tod 
erurkdrov ovverds peuPSdpevor orwray dpOadpol, exdorov THs éxxAynolas 
moAuTpayjovouvres Tas mpd&ets tovs 6¢ Kata odpka voocobrras 
payOaverwoav Kal r@ dyvootvre TAHOE. mpocavTiBadrdérwoay, iy’ emipal- 
vevtat, Kal Ta S€ovra él rH Tod pox OcLopévov yvdyy mapexérwoay 
(Let the deacons of the church move about intelligently and act 
as eyes for the bishop, carefully inquiring into the actions of every 
church member let them find out those who are sick in 
the flesh, and bring such to the notice of the main body who know 
nothing of them, that they may visit them and supply their wants, 
as the president may judge fit’’). 

? In the epistles which he wrote to the church from his hiding- 
place, he is always reminding them not to neglect the sick. 
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(de mart. Pal., xi. 22) bears this testimony to the 
character of Seleucus, that like a father and guardian, 
he had shown himself a bishop and patron of orphans 
and destitute widows, of the poor and of the sick. 
Many similar cases are on record. In a time of 
pestilence especially, the passion of tender mercy 
was kindled in the heart of many a Christian. 
Often had Tertullian (Apolog. xxxix.) heard on 
pagan lips the remark, corroborated by Lucian, 
“Look how they love one another!” ? 


1] merely note in passing the conflict waged by the church 
against medical sins like abortion (Did., ii. 2; Barn., xix. 5; Tert., 
Apol. ix.; Minut. Felix., xxx. 2; Athenag., Suppl. xxxv.; Clem., 
Paed., ii. 10, 96, etc.), and the unnatural morbid vices of paganism. 
It was a conflict in which the interests of the church were truly 
human; she maintained the value and dignity of human life, 
refusing to allow it to be destroyed or dishonoured at any stage 
of its development. With regard to these offences, she also 
exerted some influence upon the State legislation, in and after 
the fourth century, although even in the third century the latter 
had already approximated to her teaching on these points. 


EXCURSUS. 
THE CONFLICT WITH DEMONS.! 


Durinc the early centuries a belief in demons, and in 
the power they exercised throughout the world, was 
current far and wide. There was also a correspond- 
ing belief in demon possession, in consequence of 
which insanity frequently took the form of a con- 
viction, on the part of the patients, that they were 
possessed by one or more evil spirits. Though this 
form of insanity still occurs at the present day, cases 
of it are rare, owing to the fact that wide circles of 
people have lost all belief in the existence and activity 
of demons. But the forms and phases in which 
insanity manifests itself always depend upon the 
general state of culture and the ideas current in the 
social environment, so that whenever the religious life 
is in a state of agitation, and a firm belief prevails 
in the sinister activity of evil spirits, “‘ demon-posses- 
sion” still breaks out sporadically. Recent instances 
have even shown that a convinced exorcist, especially 
if he is a religious man, is able to produce the 
phenomena of “possession” in a company of people 

’ Based on the essay from which the previous section has largely 
borrowed. Cp. on this point Weinel, die Wirkungen des Geistes und 
der Geister im nachapost. Zeitalter (1899), pp. 1 f., and the article 


“ Dimonische’’ in the Protest. Real-Encyl., iv.” 
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against their will, in order subsequently to cure them. 
“Possession ” is also infectious. Supposing that one 
case of this kind occurs in a church, and that it is 
connected by the sufferer himself, or even by the 
priest, with sin in general or with some special form 
of sin; supposing that he preaches upon it, addressing 
the church in stirring language, and declaring that 
this is really devil’s play, then the first case will soon 
be followed by a second and by a third.t The most 
astounding phenomena occur, many of whose details 
are still inexplicable. Everything is doubled — the 
consciousness of the sufferer, his will, his sphere of 
action. With perfect sincerity on his own part 
(although it is always easy for frauds to creep in 
here), the man is at once conscious of himself and 
also of another being who constrains and controls 
him from within. He thinks and feels and acts, now 
as the one, now as the other; and in the grasp of a 
conviction that he is a double being, he confirms 
himself and his neighbours in this belief by means 
of actions which are at once the product of reflection 
and of an inward compulsion. Inevitable self-decep- 
tions, cunning actions, and the most abject passivity, 
form a sinister combination. But they complete our 
idea of a psychical disease which usually betrays 


1 Tertullian (de anima, ix.) furnishes an excellent example of the 
way in which morbid spiritual] states (especially visions) which befel 
Christians in the church assemblies depended upon the preaching 
to which they had just listened. One sister, says Tertullian, had 
a vision of a soul in bodily form, just after Tertullian had preached 
on the soul (probably, in fact, upon the corporeal nature of the 
soul). He adds quite ingenuously that the content of a vision was 
usually derived from the scriptures which had just been read aloud, 
from the psalms, or from the sermons. 
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extreme susceptibility to “suggestion,” and, there- 
fore, for the time being often defies any scientific 
analysis, leaving it open to anyone to think of special 
and mysterious forces in operation. In this region 
there are facts which we cannot deny, but which 
we are unable to explain.' Furthermore, there are 
“diseases” in this region which only attack super- 
human individuals, who draw from this “disease” a 
new life hitherto undreamt of, an energy which 
triumphs over every obstacle, and a prophetic or 
apostolic zeal. We do not speak here of this kind of 
“possession”; it exists merely for faith—or unbelief. 
In the case of ordinary people, when disease 
emerges in connection with religion, no unfavour- 
able issue need be anticipated. As a general rule, 
the religion which brings the disease to a head has 
also the power of curing it, and this power resides 
in Christianity above all other religions. Wherever 
an empty or a sinful life, which has almost parted 
with its vitality, i is suddenly aroused by the preaching 
of the Christian religion, until dread of evil and its 
bondage passes into the idea of actual “ possession,” 
the soul again is freed from the latter bondage by the 
message of the grace of God which has appeared in 
Jesus Christ. Evidence of this hes on the pages of 
church history, from the very beginning down to the 
1 Cp. the biography of Blumhard by Ziindel (1881); Ribot’s Les 
maladies de la personnalité (Paris, 1885), Les maladies de la mémoire 
(Paris, 1881), and Les maladies de la volonté (Paris, 1883) [English 
translations of the second in the International Scientific Series, and 
of the first and third in the Religion of Science Library, Chicago]; 


see also Jundt’s work, Rulman Mersnin: un probléme de psychologie 


religteuse (Paris, 1890), especially pp. 96 f.; also the investigations 
of Forel and Krafft-Ebing. 
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present day. During the first three centuries the 
description of such cases flowed over into the margin 
of the page, whereas nowadays they are dismissed 
in a line or two. But the reason for this change is 
to be found in the less frequent occurrence, not of 
the cure, but of the disease. 

The mere message or preaching of Christianity 
was not of course enough to cure the sick. It had 
to be backed by a convinced belief or by some 
person who was sustained by this belief. The cure 
was wrought by the praying man and not by prayer, 
by the Spirit and not by the formula, by the exorcist 
and not by exorcism. Conventional means were of 
no use except in cases where the disease became an 
epidemic and almost general, or in fact a conven- 
tional thing itself, as we must assume it often to 
have been during the second century. ‘The exorcist 
then became a mesmerist, probably also a deluded 
impostor. But wherever a strong individuality was 
victimized by the demon of fear, wherever the soul 
was literally convulsed by the grip of that power of 
darkness from which it was now fain to flee, the 
will could only be freed from its bondage by some 
strong, holy, outside will. Here and there cases 
occur of what modern observers, in their perplexity, 
term “suggestion.” But “suggestion” was one 
thing to a prophet, and another thing to a pro- 
fessional exorcist. 

In the form in which we meet it throughout the 
later books of the Septuagint, or in the New Testa- 
ment, or in the Jewish literature of the Imperial 
age, belief in the activity of demons was a com- 
paratively late development in Judaism. But during 
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that period it was in full bloom.’ And it was about 
this time that it also began to spread apace among 
the Greeks and Romans. How the latter came by 
it, is a question to which no answer has yet been 
given. It is impossible to refer the form of belief 
in demons which was current throughout the empire, 
in and after the second century, solely to Jewish or 
even to Christian sources. But the naturalizing of 
this belief, or, more correctly, the development along 
quite definite lines of that early Greek belief in 
spirits, which even the subsequent philosophers (e.g., 
Plato) had supported—all this was a process to 
which Judaism and Christianity may have contri- 
buted, no less than other Oriental religions, including 
especially the Egyptian,’ whose priests had been at 
all times famous for exorcism. In the second century 
a regular class of exorcists existed, just as at the 
present day in Germany there are “ Naturirzte,” or 
Nature-physicians, side by side with skilled doctors. 
Still, sensible people remained sceptical, while the 
great jurist Ulpian refused (at a time when, as now, 


1 Cp. the interesting passage in Joseph., Ant., viii. 2. 5: Tapécye 
Boropave paGetv 6 Geds kat thy xara rdv Saimdvey téyvyv eis dbeAccav 
kat Oeparrefay trois dvOpdrous: émndds te cvvtagduevos ais tapyyopeirat 
Ta voojpata Kal tpdrous eLopkicewy Karéduev, ols of évSovpevon TO 
Sapdvia ds pajKer’ éravedOeiy exdiafovor. Kal adry péxpe viv Tap hpiy 
9 Oeparreia wAciorov ioyve. (“God enabled Solomon to learn the 
arts valid against demons, in order to aid and heal mankind. 
He composed incantations for the alleviation of disease, and left 
behind him methods of exorcism by which demons can be finally 
expelled from people. A method of healing which is extremely 
effective even in our own day”). Compare also the story that 
follows this remark. The Jews must have been well known as 
exorcists throughout the Roman empire. 

2 And also the Persian. 


THE CONFLICT WITH DEMONS 157 


this was a burning question) to recognize such practi- 
tioners as members of the order of physicians. He 
was even doubtful, of course, whether “ specialists ” 
were physicians in the legal sense of the term.! 

The characteristic features of belief in demons 
during the second century were as follows. In the 
first place, the belief made its way upwards from the 
obscurity of the lower classes into the upper classes of 
society, and became far more important than it had 
hitherto been; in the second place, it was no longer 
accompanied by a vigorous, naive, and open religion 
which kept it within bounds; furthermore, the 
power of the demons, which had hitherto been 
regarded as morally indifferent, now came to repre- 
sent their wickedness; and finally, when the new 
belief was applied to the life of éndividuals, its 
consequences embraced psychical diseases as well 
as physical. In view of all these considerations, 
the extraordinary spread of belief in demons, and 
the numerous outbursts of demonic disease, are to 
be referred to the combined influence of such well- 
known factors as the dwindling of faith in the old 
religions, which characterized the Imperial age, to- 

1 Cp. the remarkable passage in Dig. Leg., xiii. c. 1,§ 3: Medicos 
fortassis quis accipiet etiam eos qui alicuius partis corporis vel 
certi doloris sanitatem pollicentur: ut puta si auricularis, si fistule 
vel dentium, non tamen si incantavit, si inprecatus est si ut vulgari 
verbo inpostorum utar, exorcizavit : non sunt ista medicinae genera, 
tametsi sint, qui hos sibi profuisse cum praedicatione adfirmant 
(“ Perchance we should admit as physicians those also who under- 
take to cure special parts of the body or particular diseases, as, 
for example, the ear, ulcers, or the teeth; yet not if they employ 
incantations or spells, or —to use the term current among such 


impostors—if they ‘exorcise. Though there are people who 
loudly maintain that they have been helped thereby ”’). 
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gether with the rise of a feeling on the part of the 
individual that he was free and independent, and 
therefore flung upon his inmost nature and his own 
responsibility. Free now from any control or 
restraint of tradition, the individual wandered here 
and there amid the lifeless, fragmentary, and chaotic 
débris of traditions belonging to a world in process 
of dissolution; now he would pick up this, now 
that, only to discover himself at last driven, often by 
fear and hope, to find a deceptive support or a new 
disease in the absurdest of them all.’ 

Such was the situation of affairs encountered by 
the gospel. It has been scoffingly remarked that 
the gospel produced the very diseases which it 
professed itself able to cure. The scoff is justified 
in certain cases, but in the main it recoils upon the 
scoffer. The gospel did bring to a head the diseases 
which it proceeded to cure. It found them already 
im existence, and intensified them in the course of 
its mission. But it also cured them, and no flight 
of the imagination can form any idea of what would 
have come over the ancient world or the Roman 
empire during the third century, had it not been 
for the church. Professors like Libanius or his 
colleagues in the academy at Athens, are of course 
among the immortals; people like that could maintain 
themselves, without any serious change, from century 
to century. But no nation thrives upon the food 
of rhetoricians and philosophers. At the close of 
the fourth century Rome had only one Symmachus, 
and the East had only one Synesius. But then, 
Synesius was a Christian. 


1 Jas. iii, 15 speaks of a codia Sarpovwsdys. 
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In what follows I propose to set down, without 
note or comment, one or two important notices of 
demon-possession and its cure from the early history 
of the church. In the case of one passage I shall 
sketch the spread and shape of belief in demons. 
This Tertullian has described, and it is a mistake 
to pass Tertullian by.—In order to estimate the 
significance of exorcism for primitive Christianity, 
one must remember that according to the belief of 
Christians the Son of God came into the world to 
combat Satan and his kingdom. The evangelists, 
especially Luke, have depicted the life of Jesus from 
the temptation onwards as an uninterrupted conflict 
with the devil; what he came for was to destroy 
the works of the devil. In Mark (i. 32) we read 
how many that were possessed were brought to Jesus, 
and healed by him, as he cast out the demons (i. 34). 
“He suffered not the demons to speak, for they 
knew him” (see also Luke iv. 34, 41). Ini. 39 there 
is the general statement: “He preached through- 
out all Galilee in the synagogues and cast out 
the demons.” When he sent forth the twelve 
disciples, he conferred on them the power of exor- 
cising (lil, 15), a power which they forthwith pro- 
ceeded to exercise (vi. 18; for the Seventy, see Luke 
x. 17); whilst the scribes at Jerusalem declared he 
had Beelzebub,' and that he cast out demons with 
the aid of their prince.’ The tale of the “unclean 


1 John the Baptist was also said to have been possessed (cp. 
Matt. xi. 18). 

2 Jesus himself explains that he casts out demons by aid of the 
spirit of God (Matt. xii. 28), but he seems to have been repeatedly 
charged with possessing the devil and with madness (cp. John 
vii. 20, viii. 48 f., x. 20). 
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spirits” who entered a herd of swine is quite familiar 
(v. 2), forming, as it does, one of the most curious 
fragments of the sacred story, which has vainly taxed 
the powers of believing and of rationalistic criticism. 
Another story which more immediately concerns our 
present purpose is that of the Canaanite woman and 
her possessed daughter (vil. 25 f.). Matt. vil. 15 f. 
(Luke ix. 38) shows that epileptic fits, as well as 
other nervous disorders (e.g., dumbness, Matt. xii. 22, 
Luke xi. 14), were also included under demon-posses- 
sion. It is further remarkable that even during the 
lifetime of Jesus exorcists, who were not authorized 
by him, exorcised devils in his name. This gave 
rise to a significant conversation between Jesus and 
John (Mark ix. 38). John said to Jesus, “ Master, 
we saw a man casting out demons in thy name, and 
we forbade him, because he did not follow us.” But 
Jesus answered, “Forbid him not. No one shall 
work a deed of might in my name and then deny 
me presently ; for he who is not against us, is for 
us.” On the other hand, another saying of our Lord 
numbers people who have never known him (Matt. 
vil. 22) among those who cast out devils in his name. 
From one woman among his followers Jesus was 
known afterwards to have cast out “seven demons ” 
(Mark xvi. 9, Luke viii. 2), and among the mighty 
deeds of which all believers were to be made 
capable, the unauthentic conclusion of Mark’s gospel 
enumerates exorcism (xvi. 17).? 

It was as exorcisers that Christians went out into 
the great world, and exorcism formed one very power- 
ful method of their mission and propaganda. It was a 

1 Indeed it is put first of all. 
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question not simply of exorcising and vanquishing the 
demons that dwelt in individuals, but also of purifying 
all public life from them. For the age was ruled by 
the black one and his hordes (Barnabas) ; it “eth in 
the evil one,” xetra év rovnpe (John). Nor was this 
mere theory ; tt was a most vital conception of’ exist- 
ence. The whole world and the circumambient 
atmosphere were filled with devils; not merely 
idolatry, but every phase and form of life was 
ruled by them. They sat on thrones, they hovered 
around cradles. The earth was literally a hell, 
though it was and continued to be a creation of 
God. To encounter this hell and all its devils, 
Christians had command of weapons that were 
invincible. Besides the evidence drawn from the 
age of their holy scriptures, they pointed to the 
power of exorcism committed to them, which 
routed evil spirits, and even forced them to bear 
witness to the truth of Christianity. ‘ We,” says 
Tertullian towards the close of his Apology (ch. 
xlvi.), “we have stated our case fully, as well as 
the evidence for the correctness of our statement 
— that is, the trustworthiness and antiquity of 
our sacred writings, and also the testimony borne 
by the demonic powers themselves (in our favour).” 
Such was the stress laid on the activity of the 
exorcists.* 

In Paul’s epistles,’ in Pliny’s letter, and in the 


1 In the pseudo-Clementine epistle “on Virginity” (i. 10), the 
reading of Scripture, exorcism, and teaching are grouped as the 
most important functions in religion. 

2 See, however, Eph. vi. 12; 2 Cor. xii. 7, ete. 


11 
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Didaché, they are never mentioned.* But from 
Justin downwards, Christian literature is crowded with 
allusions to exorcisms, and every large church at 
any rate had exorcists. Originally these men were 
honoured as persons endowed with special grace, 
but afterwards they constituted a class by them- 
selves, in the lower hierarchy, like lectors and sub- 
deacons. By this change they lost their pristine 
standing. The church sharply distinguished _be- 
tween exorcists who employed the name of Christ, 
and pagan sorcerers, magicians, etc. ;* but she could 
not protect herself adequately against mercenary 
impostors, and several of her exorcists were just as 
dubious characters as her “prophets.” The hotbed 
of religious frauds was in Egypt, as we learn from 
Lucian’s Peregrinus Proteus, from Celsus, and from 
Hadrian’s letter to Servian.* At a very early 


1 No explanation has yet been given of the absence of exorcism 
in Paul. His doctrine of sin, however, was unfavourable to such 
phenomena. 

2 The history of exorcism (as practised at baptism, and elsewhere 
on its own account) and of exorcists is far too extensive to be 
discussed here ; besides, in some departments, it has not yet been 
sufficiently investigated. Much information may still be antici- 
pated from the magical papyri, of which an ever-increasing number 
are coming to light. So far as exorcism and exorcists entered into 
the public life of the church, see Probst’s Sakramente und Sakra- 
mentalien, pp. 39 f., and Kirchliche Disziplin, pp. 116 f. 

3 Cp. the apologists, Origen’s reply to Celsus, and the injunc- 
tion in the Canons of Hippolytus (Teate u. Unters., vi. 4, pp. 83 f.): 
“ Oiwnorys vel magus vel astrologus, hariolus, somniorum interpres, 
praestigiator vel qui phylacteria conficit hi omnes et 
qui sunt similes his neque instruendi neque baptizandi sunt.” 
Observe also the polemic against the magical arts of the Gnostics. 

* Vopiscus, Saturn., 8: “Nemo illic archisynagogus Judaeorum, 
nemo Samarites, nemo Christianorum presbyter, non mathematicus, 
non haruspex, non aliptes.” 
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period pagan exorcists appropriated the names of the 
patriarchs (cp. Orig., c. Cels., I. xxii.), of Solomon, 
and even of Jesus Christ, in their magical formule ; 
even Jewish exorcists soon began to introduce the 
name of Jesus in their incantations... The church, on 
the contrary, had to warn her own exorcists not to 
imitate the heathen. In the pseudo - Clementine 
epistles de virginitate we read (i. 12):—‘For those 
who are brethren in Christ it is fitting and right 
and comely to visit people who are vexed with evil 
spirits, and to pray and utter exorcisms over them, 
in the rational language of prayer acceptable to God, 
not with a host of fine words neatly arranged and 
studied in order to win the reputation among men 
of being eloquent and possessed of a good memory. 
Such folk are just like a sounding pipe, or a tinkling 
cymbal, of not the least use to those over whom 
they pronounce their exorcisms. ‘They simply utter 
terrible words and scare people with them, but never 
act according to a true faith such as that enjoined 
by the Lord when he taught that ‘this kind goeth 
not out save by fasting and prayer offered unceas- 
ingly, and by a mind earnestly bent (on God).’ Let 
them make holy requests and entreaties to God, 
cheerfully, cireumspectly, and purely, without hatred 
or malice. For such is the manner in which we 
are to visit a sick (possessed) brother or a sister . . 

1 Compare the story of the Jewish exorcists in Acts xix. 13: 
“ Now certain of the itinerant Jewish exorcists also undertook to 
pronounce the name of the Lord Jesus over those who were 
possessed by evil spirits. ‘I adjure you, they said, ‘by the Jesus 
whom Paul preaches.’” It is admitted, in the pseudo-Cypr. 


de rebupt., vii., that even non-Christians were frequently able to 
drive out demons by using the name of Christ. 


164 EXPANSION OF CHRISTIANITY 


without guile or covetousness or noise or talkative- 
ness or pride or any behaviour alien to piety, but 
with the meek and lowly spirit of Christ. Let them 
exorcise the sick with fasting and with prayer; 
instead of using elegant phrases, neatly arranged 
and ordered, let them act frankly like men who 
have received the gift of healing from God, to God’s 
glory. By your fastings and prayers and constant 
watching, together with all the rest of your good 
works, mortify the works of the flesh by the power 
of the Holy Spirit. He who acts thus is a temple 
of the Holy Spirit of God. Let him cast out 
demons, and God will aid him therein. .. The 
Lord has given the command to ‘cast out demons’ 
and also enjoined the duty of healing in other ways, 
adding, ‘Freely ye have received, freely give.” A 
great reward from God awaits those who serve their 
brethren with the gifts which God has bestowed 
upon themselves.” Justin writes (Apol., IT. vi.) :— 
(The Son of God became man in order to destroy 
the demons.) This you can now learn from what 
transpires under your own eyes. For many of our 
Christian people have healed a large number of 
demoniacs throughout the whole world, and also 
in your own city, exorcising them in the name of 
Jesus Christ who was crucified under Pontius Pilate ; 
yet all other exorcists, magicians, and dealers in 
drugs failed to heal such people. Yea, and such 
Christians continue still to heal them, by rendering 
the demons impotent and expelling them from the 
men whom they possessed.” In his dialogue against 
the Jews (lxxxv.), Justin also writes :—“Every demon 
exorcised in the name of the Son of God, the First- 
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born of all creatures, who was born of a virgin and 
endured human suffering, who was crucified by your 
nation under Pontius Pilate, who died and rose from 
the dead and ascended into heaven—every demon 
exorcised in this name is mastered and subdued. 
Whereas if you exorcise in the name of any king 
or righteous man, or prophet, or patriarch, who has 
been one of yourselves, no demon will be subject to 
you... . Your exorcists, I have already said, are 
like the Gentiles in using special arts, employing 
fumigation and magic incantations.” From _ this 
passage we infer that the Christian formule of 
exorcism contained the leading facts of the story of 
Christ... And Origen says as much, quite unmis- 
takably, in his reply to Celsus (I. vi.): “The power 
of exorcism lies in the name of Jesus, which is 
uttered as the stories of his life are being narrated.” ” 
Naturally one feels very sceptical in reading how 
various parties in Christianity denied each other the 
power of exorcism, explaining cures as due either to 
mistakes or to deception. So Irenzus (II. xxxi. 2): 
“The adherents of Simon and Carpocrates and the 
other so-called workers of miracles were convicted of 
acting, as they acted, not by the power of God, nor 
in truth, nor for the good of men, but to destroy and 
deceive men by means of magical illusions and 
universal deceit. They do more injury than good 
to those who believe in them, inasmuch as they 
are deceivers. For neither can they give sight 


1 In the formula of exorcism the most important part was the 
mention of the crucifixion ; cp. Justin's Dial., xxx., xlix., lxxvi. 
2 "loyvew Soxodor TG dvopati “Incod pera THs éxayyeAtas TOY 
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to the blind or hearing to the deaf, nor can they 
rout any demons save those sent by themselves— 
if they can do even that.”! With regard to his own 
church, Ireneeus (cp. below, ch. iv.) was convinced 
that the very dead were brought back to life by its 
members. In this, he maintains, there was neither 
feint, nor error, nor deception, but astounding fact, 
as in the case of our Lord himself. “In the name 
of Jesus, his true disciples, who have received grace 
from him, do fulfil a healing ministry in aid of other 
men, even as each has received the free gift of grace 
from him. Some surely and certainly drive out 
demons, so that it frequently happens that those 
thus purged from demons also believe and become 
members of the church.? Others, again, possess a 


1 Cp. the sorry and unsuccessful attempts of the church in Asia 
to treat the Montanist prophetesses as demoniacs who required 
exorcism. Compare with this Firmilian’s account (Cypr., epzst., 
Ixxv. 10) of a Christian woman who felt herself to be a prophetess, 
and “deceived” many people: Subito apparuit illi unus de exor- 
cistis, vir probatus et cirea religiosam disciplinam bene semper 
conversatus, qui exhortatione quoque fratrum plurimorum qui et ipsi 
fortes ac laudabiles in fide aderant excitatus erexit se contra illum 
spiritum nequam revincendum ille exorcista inspiratus dei 
gratia fortiter restitit et esse illum nequissimum spiritum qui prius 
sanctus putabatur ostendit (“Suddenly there appeared before her 
one of the exorcists, a tried man, of irreproachable conduct in the 
matter of religious discipline. At the urgent appeal of many 
brethren present, themselves as courageous and praiseworthy in the 
faith, he roused himself to meet and master that wicked spirit. 
Inspired by the grace of God, that exorcist made a brave resistance, 
and showed that the spirit which had previously been deemed holy, 
was in reality most evil’’). 

2 Still it seems to have been made a matter of reproach, in the 
third century, if any one had suffered from possession. Cornelius 
taxes Novatian (cp. Euseb., H.E.,vi. 43) with having been possessed by 
a demon before his baptism, and having been healed by an exorcist. 
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fore - knowledge of the future, with visions and 
prophetic utterances. And what shall I more 
say? For it is impossible to enumerate the spiritual 
gifts and blessings which, all over the world, the 
church has received from God in the name of Jesus 
Christ, who was crucified under Pontius Pilate, and 
which she exercises day by day for the healing of 
the pagan world, without deceiving or taking money 
from any person. For as she has freely received 
them from God, so also does she freely give” (/arpot 
avapryupot), 

The popular notion prevalent among the early 
Christians, as among the later Jews, was that, apart 
from the innumerable hosts of demons who disported 
themselves unabashed throughout history and nature, 
every individual had beside him a good angel who 
watched over him, and an evil spirit who lay in wait 
for him (cp., e.g., the ‘Shepherd’ of Hermas). If he 
allowed himself to be controlled by the latter, he was 
thereby “ possessed,” in the strict sense of the word ; 
1.€., Sin itself was possession. This brings out admir- 
ably the slavish dependence to which any man is 
reduced who abandons himself to his own impulses, 
though the explanation is naively simple. In the be- 
lief in demons, as that belief dominated the Christian 
world in the second and third centuries, it is easy to 
detect features which stamp it as a reactionary move- 
ment hostile to contemporary culture. Yet it must 
not be forgotten that in the heart of it lay hid a 
moral and consequently a spiritual advance, viz., in a 
quickened sense of evil, as well as in a recognition of 
the power of sin and of its dominion in the world. 
Hence it was that a mind of such high culture as 
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Tertullian’s could abandon itself to this belief in 
demons. It is interesting to notice how the Greek 
and Roman elements are bound up with the Jewish 
Christian in his detailed statement of the belief (in the 
Apology), and I shall now quote this passage in full. 
It occurs in connection with the statement that while 
demons are ensconced behind the dead gods of wood 
and stone, they are forced by Christians to confess 
what they are, viz, not gods at all, but unclean 
spirits. At several points we catch even here the 
tone of irony and sarcasm over these “ poor devils,” 
which grew so loud in the Middle Ages, and yet 
never shook belief in them. But, on the whole, the 
description is extremely serious. People who fancy 
at this time of day that they would possess primitive 
Christianity if they only enforced certain primitive 
rules of faith, may perhaps discover from what 
follows the sort of coefficients with which that 
Christianity was burdened.’ 

“We Christians,” says Tertullian (ch. xxi. f.), 
“affirm the existence of certain spiritual beings. 


1 Next to Tertullian, it is his predecessor Tatian who has given 
the most exact description of the Christian doctrine of demons (in 
his Oratio ad Graecos, vii.—xviii.). The demons introduced “ Fatum” 
and polytheism. To believers, ie., to men of the Spirit (avev- 
patikot) they are visible, but psychic men (pvyuxor) are either un- 
able to see them, or only see them at rare intervals (xv.—xvi.). 
Illnesses arise from the body, but demons assume the final responsi- 
bility for them. “Sometimes, indeed, they convulse our physical 
state with a storm of their incorrigible wickedness ; but smitten by 
a powerful word of God they depart in terror, and the sick man is 
cured.” Tatian does not deny, as a rule, that possessed persons 
are often healed, even apart from the aid of Christians. In the 
pseudo-Clementine Homilies (ix. 10. 16-18) there is also important 
information upon demons. 
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Nor is their name new. The philosophers recog- 
nize demons ; Socrates himself waited on a demon’s 
impulse, and no wonder—for a demon is said to have 
been his companion from childhood, detaching his 
mind, I have no doubt, from what was good! The 
poets, too, recognize demons, and even the ignorant 
masses use them often in their oaths. In fact, they 
appeal in their curses to Satan, the prince of this evil 
gang, with a sort of instinctive knowledge of him in 
their very souls. Plato himself does not deny the 
existence of angels, and even the magicians attest 
both kinds of spiritual beings. But it is our sacred 
scriptures which record how certain angels, who fell 
of their own free will, produced a still more fallen 
race of demons, who were condemned by God to- 
gether with their progenitors and with that prince 
to whom we have already alluded. Here we cannot 
do more than merely describe their doings. The 
ruin of man was their sole aim. From the outset 
man’s overthrow was essayed by these spirits in 
their wickedness. Accordingly they proceed to 
inflict diseases and evil accidents of all kinds on our 
bodies, while by means of violent assaults they pro- 
duce sudden and extraordinary excesses of the soul. 
Both to soul and to body they have access by their 
subtle and extremely fine substance. Invisible and 
intangible, those spirits are not visible in the act; 
it is in their effects that they are frequently observed, 
as when, for example, some mysterious poison in 
the breeze blights the blossom of fruit trees and 
the grain, or nips them in the bud, or destroys the 
ripened fruit, the poisoned atmosphere exhaling, as 
it were, some noxious breath. With like obscurity 
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the breath of demons and of angels stirs up many 
a corruption in the soul by furious passions, vile 
excesses, or cruel lusts accompanied by varied 
errors, the worst of which is that these deities commend 
themselves to the ensnared and deluded souls of men, 
in order to get their favourite food of flesh-fumes and 
of blood offered up to the images and statues of the 
gods. And what more exquisite food could be 
theirs than to divert men from the thought of the 
true God by means of false illusions? How these 
illusions are managed, I shall now explain. Every 
spirit is winged, angel and demon alike. Hence in 
an instant they are everywhere. The whole world 
is Just one place to them. ’Tis as easy for them to 
know as to announce any occurrence; and as people 
are ignorant of their nature, their velocity is taken 
for divinity. Thus they would have themselves some- 
times thought to be the authors of the events which 
they merely report—and authors, indeed, they are, not 
of good, but occasionally of evil events. The purposes 
of Divine providence were also caught up by them of 
old from the lips of the prophets, and at present from 
the public reading of their works. So picking up in 
this way a partial knowledge of the future, they set 
up a rival divinity for themselves by purloining 
prophecy. But well do your Croesuses and Pyr- 
rhuses know the clever ambiguity with which these 
oracles were framed in view of the future. ... As 
they dwell in the air, close to the stars, and in touch 


1 This ranks as the chef-d’euvre of iniquity on the part of the 
demons ; they are responsible for introducing polytheism, i.e., they get 
worshipped under the images of dead gods, and profit by the 
sacrifices, whose odour they enjoy. 
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with the clouds, they can discern the preliminary 
processes in the sky, and thus are able to promise 
the rain, whose coming they already feel. Truly 
they are most kind in their concern for health! First 
of all, they make you ill; then, to produce the 
impression of a miracle, they enjoin the use of 
remedies which are either unheard of or have quite an 
opposite effect ; lastly, by withdrawing their injurious 
influence, they get the credit of having worked a 
cure. Why, then, should I speak further of their 
other tricks, or even of their powers of deception 
as spirits —-of the Castor apparitions, of water 
carried in a sieve, of a ship towed by a girdle, of 
a beard reddened at a touch—things done to get 
men to believe in stones as gods, instead of seek- 
ing after the true God? 

“ Moreover, if magicians call up ghosts and even 
bring forward the souls of the dead, if they strangle 
boys in order to make the oracle speak, if they 
pretend to perform many a miracle by means of 
their quackery and juggling, if they even send 
dreams by aid of those angels and demons whose 
power they have invoked (and, thanks to them, it has 
become quite a common thing for the very goats 
and tables to divine), how much more keen will be 
this evil power in employing all its energies to do, 
of its own accord and for its own ends, what serves 
another’s purpose? Or, if the deeds of angels and 
demons are exactly the same as those of your gods, 
where is the pre-eminence of the latter, which must 
surely be reckoned superior in might to all else? 
Is it not a more worthy conception that the former 
make themselves gods by exhibiting the very 
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credentials of the gods, than that the gods are on 
a level with angels and demons? Locality, I 
suppose you will say, locality makes a difference ; 
in a temple you consider beings to be gods 
whom elsewhere you would not recognize as 
such! . 

“But hitherto it has been merely a question of 
words. Now for facts, now for a proof that ‘gods’ 
and ‘demons’ are but different names for one and 
the same substance. Place before your tribunals 
any one plainly possessed by a demon. Bidden 
speak by any Christian whatsoever, that spirit will 
confess he is a demon, just as frankly as elsewhere 
he will falsely pretend to be a god.’ Or, if you like, 
bring forward any one of those who are supposed to 
be divinely possessed, who conceive divinity from the 
fumes which they inhale bending over an altar, and 
(“‘ructando curantur ”) are delivered of it by retching, 
giving vent to it in gasps. Let the heavenly virgin 
herself, who promises rain, let that teacher of healing 
arts, Aisculapius, ever ready to prolong the life of 
those who are on the point of death, with Socordium, 
Tenatium (?), and Asclepiadotum; let them then 
and there shed the blood of that daring Christian, 
if—in terror of lying to a Christian—they fail to 
admit they are demons. Could any action be more 
plain? Any proof more cogent? ‘Truth in its 
simplicity stands here before your eyes; its own 
worth supports it; suspicion there can be none. 
Say you, it is a piece of magic or a trick of 
some sort ? What objection can be brought 


1 In this, as in some other passages of the Apology, Tertullian’s 
talk is too big. 
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against something exhibited in its bare reality ? 
If, on the one hand, they (the demons) are really 
gods, why do they pretend (at our challenge) to 
be demons? From fear of us? Then your so- 
called ‘Godhead’ is subordinated to us, and surely 
no divinity can be attributed to what lies under the 
control of men. So that ‘Godhead’ of yours 
proves to be no godhead at. all; for if it were, 
demons would not pretend to it, nor would gods 
deny it. . Acknowledge that there is but one 
species of such beings, namely, demons, and that 
the gods are nothing else. Look out, then, for gods! 
For now you find those that whom you formerly 
took for such, are demons.” 

In what follows, Tertullian declares that the 
demons, on being questioned by Christians, not 
only confess they are themselves demons, but also 
confess the Christian’s God as the true God. 
“Fearing God in Christ, and Christ in God, they 
become subject to the servants of God and Christ. 
Thus at our touch and breath, overpowered by the 
consideration and contemplation of the (future) fire, 
they leave human bodies at our command, reluct- 
antly and sadly, and—in your presence — shame- 
facedly. You believe their lies; then believe 
them when they tell the truth about themselves. 
When anyone lies, it is not to disgrace but to 
glorify himself. . Such testimones from your 
so-called deities usually result in making people 
Christians.” 

In ch. xxvui. Tertullian meets the obvious 
retort that if demons were actually subject to 
Christians, the latter could not possibly succumb 
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helplessly to the persecutions directed against them. 
Tertullian contradicts this. The demons, he declares, 
are certainly like slaves under the control of the 
Christians, but like good-for-nothing slaves they 
sometimes blend fear and contumacy, eager to injure 
those of whom they stand in awe. “At a distance 
they oppose us, but at close quarters they beg for 
mercy. Hence, like slaves that have broken loose 
from workhouses, or prisons, or mines, or any form of 
penal servitude, they break out against us, though they 
are in our power, well aware of their impotence, 
and yet rendered the more abandoned thereby. We 
resist this horde unwillingly, the same as if they 
were still unvanquished, stoutly maintaining the 
very position which they attack, nor is our triumph 
over them ever more complete than when we are 
condemned for our persistent faith.” 

In ch. xxxvil. Tertullian once more sums up the 
service which Christians render to pagans by means 
of their exorcists. ‘‘ Were it not for us, who would 
free you from those hidden foes that are ever making 
havoc of your health in soul and body—from those 
raids of the demons, I mean, which we repel from 
you without reward or hire?” He says the same 
thing in his address to the magistrate Scapula (ii.) : 
“We do more than repudiate the demons: we over- 
come them, we expose them daily to contempt, and 
exorcise them from their victims, as is well known 
to many people.”* This endowment of Christians 
must therefore have been really acknowledged far 
and wide, and in a number of passages Tertullian 


1 See also the interesting observations in de anima, i. 
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speaks as if every Christian possessed it.1 It would 
be interesting if we could only ascertain how far 
these cures of psychical diseases were permanent. 
Unfortunately nothing is known upon the point, 
and yet this is a province where nothing is more 
common than a merely temporary success. 

Like Tertullian, Minuctus Felix in his “ Octavius” 
has also treated this subject, partly in the same words 
as Tertullian (ch. xxvii). The apologist Theophilus 
(ad Autolyc., ii. 8) writes: “The Greek poets spoke 
under the inspiration, not of a pure, but of a lying 
spirit, as is quite obvious from the fact that even in 
our own day possessed people are sometimes still 
exorcised in the name of the true God, whereupon 
their lying spirits themselves confess that they are 
demons, the actual demons who formerly were at 
work in the poets.” This leads us to assume that 
the possessed frequently cried out the name of 
“ Apollo” or of the Muses at the moment of exor- 
cising. As late as the middle of the third century 
Cyprian also speaks, like earlier authors, of demonic 


1 Cp., for example, de corona, xi. Other Christian writers also 
express themselves to the same effect, e.g., the speech of Peter in 
the pseudo-Clementine Homilies (ix. 19), which declares that 
Christians at baptism obtain the gift of healing other people by 
means of exorcisms: “Sometimes the demons will flee if you but 
look on them, for they know those who have surrendered them- 
selves to God, and flee in terror because they honour such people” 
(éviore 8& of Saipoves pdvov évddvrav ipav devfovrar icacw yap Tovs 
drrodeduxdras éavtovs TE Hed, did TYsdvres adrovs TepoBynpevor Hevyovcw). 

2 « Adjurati (daemones) per deum verum et solum inviti miseris 
corporibus inhorrescunt, et vel exiliunt statim vel evanescunt 
gradatim, prout fides patientis adiuvat aut gratia curantis adspirat. 
Sic Christianos de proximo fugitant, quos longe in coetibus per vos 
lacessebant,” etc. 
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cures wrought by Christians (ad Demetr., xv.). “O 
if thou wouldst but hear and see the demons when 
they are adjured by us, tormented by spiritual 
scourges, and driven from the possessed bodies by 
racking words; when howling and groaning with 
human voices (!), and feeling by the power of God 
the stripes and blows, they have to confess the judg- 
ment to come! Come and see that what we say is 
true. And forasmuch as thou sayest thou dost 
worship the gods, then believe even those whom 
thou dost worship. . Thou wilt see how those 
whom thou implorest, implore us; how those of 
whom thou art in awe, stand in awe of us. Thou wilt 
see how they stand bound under our hands, tremb- 
ling like prisoners — they to whom thou dost look up 
with veneration as thy lords. Verily thou wilt be 
made ashamed in these errors of thine, when thou 
seest and hearest how thy gods, when cross-questioned 
by us, at once yield up the secret of their being, un- 
able even before you to conceal those tricks and 
frauds of theirs.”’ Similarly in the treatise 7'o 


! See also Quod idola dei non sint (vii.), and Cypr., ep., xix. 15: 
Hodie etiam geritur, ut per exorcistas voce humana et potestate 
divina flagelletur et uratur et torqueatur diabolus, et cum exire se 
et homines dei dimittere saepe dicat, in eo tamen quod dixerit 
fallat cum tamen ad aquam salutarem adque ad baptismi sancti- 
ficationem venitur, scire debemus et fidere [which sounds rather 
hesitating], quia illic diabolus opprimitur (“This goes on to-day 
as well, in the scourging and burning and torturing of the devil 
at the hands of exorcists, by means of the human voice and the 
divine power, and in his declaring that he will go out and leave the 
men of God alone, yet proving untrue in what he says. How- 
ever, when the water of salvation and the sanctification of baptism 
is reached, we ought to know and trust that the devil is crushed 
there’’). 
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Donatus (ch. v.): “In Christianity there is con- 
ferred (upon pure chastity, upon a pure mind, upon 
pure speech) the gift of healing the sick by rendering 
poisonous potions harmless, by restoring the deranged 
to health, and thus purifying them from ignominious 
pains, by commanding peace for the hostile, rest for 
the violent, and gentleness for the unruly, by forcing 
—under stress of threats and invective—a confession 
from unclean and roving spirits who have come to 
dwell within mankind, by roughly ordering them 
out, and stretching them out with struggles, howls, 
and groans, as their sufferings on the rack increase, 
by lashing them with scourges, and burning them 
with fire. This is what goes on, though no one sees 
it; the punishments are hidden, but the penalty is 
open. Thus what we have already begun to be, that 
is, the Spirit we have received, comes into its king- 
dom.” The Christian already rules with regal power 
over the entire host of his raging adversary.' 

Most interesting of all are the discussions between 
Celsus and Origen on demons and possessed persons, 
since the debate here is between two men who 
occupied the highest level of contemporary culture. 
Celsus declared that Christians owed the power they 
seemed to possess, to their invocation and adjuration 
of certain demons.’ Origen retorted that the power 
of banishing demons was actually vested in the name 

1 Compare with this Lactantius, Divin. Instit., ii. 15, iv. 27, who 
repeats in part the description of Cyprian, but lays special emphasis 
on the sign of the cross as a means of salvation from demons. 

2 The ethical principles of Christianity, says Celsus (I. iv. f.), 
are common to Christians and philosophers alike, while the 


apparent strength of the former lies in the names of a few demons 
and in incantations. 


12 
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of Jesus and the witness of his life, and that the 
name of Jesus was so powerful that it operated by 
itself even when uttered by immoral persons (c. Cels., 
I. vi.). Both Origen and Celsus, then, believed in 
demons; and elsewhere (e.g., I. xxiv. f.) Origen 
adduces the old idea of the power exercised by the 
utterance of certain “names”; in fact, he indicates 
a secret “science of names,” which confers power 
on the initiated, although of course one had to be 
very careful to recite the mames in the proper 
language. ‘When recited in the Egyptian tongue, 
the one class is specially efficacious in the case of 
certain spirits whose power does not extend beyond 
such things and such a sphere, whilst the other 
class is effective with some spirits, if recited in 
Persian, and so forth.” “The name of Jesus also 
comes under this science of names, as it has already 
expelled numerous spirits from the souls and bodies 
of mankind and shown its power over those who 
have thus been freed from possession.”* Origen 
several times cites the fact of successful exorcism 
(I. xlvi., Ixvii.), and the fact is not denied by Celsus, 
who admits even the “miracles” of Jesus. Only, 

' Tlepi évopdrwv 7a év droppytos dirocodetv. 

2 See on this point the statement of Origen’s pupil Dionysius, 
Bishop of Alexandria (in Euseb., H.E., vii. 10. 4), for the reason 
why the Valerian persecution broke out. Here pagan and 
Christian exorcisers opposed each other. Of the latter Dionysius 
says: “There are and were among them many persons whose 
very presence and look, though they merely breathed and spoke, 
were able to scatter the delusive counsels of the sinful demons.” 
Local persecution of Christians elsewhere, and indeed the great 
persecution under Diocletian, arose in this way, pagan priests 


affirming that the presence of Christians who attended the sacri- 
fices hindered their saving influence, etc. 
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his explanation was very different \lxviii.). “The 
magicians,” he said, “undertake still greater marvels, 
and men trained in the schools of Egypt profess like 
exploits, people who for a few pence will sell their 
reverend arts in the open market-place, expelling 
demons from people, blowing diseases away with 
their breath, calling up the spirits of the heroes, 
exhibiting expensive viands, with tables, cakes, and 
dainties, which are really non-existent, and setting 
inanimate things in motion as if they really possessed 
life, whereas they have but the semblance of animals. 
If any juggler is able to perform feats of this kind, 
must we on that account regard him as ‘God’s son’? 
Must we not rather declare that such accomplish- 
ments are merely the contrivances of knaves possessed 
by evil demons?” Christians are jugglers or sorcerers 
or both; Christ also was a master of demonic arts— 
such was the real opinion of Celsus.* Origen was 
at great pains to controvert this very grievous 
charge (see, eg., I. Ixviii.). And he succeeded. 
He could appeal to the unquestionable fact that all 
Christ’s works were wrought with the object of 
benefiting men.2. Was it so with magicians? Still, in 
this reproach of Celsus there lay a serious monition 
for the church and for Christians, a monition which 
more than Celsus canvassed. As early as_ the 
middle of the second century a Christian preacher 
had declared, “The name of the true God is 
blasphemed among the heathen by reason of us 
Christians; for if we fulfil not the commands of 


1 He gives his opinion upon the gnostic exorcisers in particular 
in VI. xxxix. f. 
* Cp., e.g., ILL. xxviii., and I. Lxviii. 
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God, but lead an unworthy life, they turn away and 
blaspheme, saying that our teaching is merely a 
fresh myth and error.”! | From the middle of the 
second century onwards the cry was often raised 
against Christians, that they were jugglers and 
necromancers, and not a few of them were certainly 
to blame for such a charge.? Cures of demon- 
possession, practised by unspiritual men as a pro- 
fession, must have produced a repellent impression 
on more serious people, despite the attractive 
power which they did exercise (Tert., Apol., xxiii, 
“Christianos facere consuerunt”). But there was 
really no chance of the matter being cleared up in 
the third century. Christians and pagans alike were 
getting more and more entangled in the belief in 
demons. In their dogmatic and their philosophy of 
religion, polytheism certainly became more and more 
attenuated as a sublime monotheism was evolved ; 
but in their practical life they plunged more 
helplessly than ever into the abysses of an imaginary 
world of spirits. 


1 2 Clem. xiii. 3, pdOdv twa Kal rAdvyv. 

2 Origen, who himself admits that Christian exorcists were usually 
uneducated people, asserts deliberately and repeatedly that they 
employed neither magic nor sorcery but prayer alone and 
“formule of exorcism which are so plain that even the plainest 
man can make use of them”’ (c. Cels., VII. iv.: civ oidevi repiépyo 
Kai payik@ 7} Papyakertixg mpdyparr, ddd povy dxf Kal dpxoccow 
amhovorépais Kal dca ay Svvarto mpoodyew dadovorepos dvOpwros. 


Cp. Comm, in Matth., xiii. 7, vol. iii. p. 224, ed. Lommatzsch). 


CHAPTER III. 


THE GOSPEL OF LOVE AND CHARITY.! 


“T was hungry, and ye fed me; I was thirsty, and ye 
gave me drink; I was a stranger, and ye took me in; 
naked, and ye clothed me; I was sick, and ye visited 
me; I was in prison, and ye came to me. . . . Inas- 
much as ye did it unto one of the least of these my 
brethren, ye did it unto me.” 

These words of Jesus have shone so brilliantly for 
many generations in his church, and exerted so power- 
ful an influence, that one may further describe the 
Christian preaching as the preaching of love and 
charity. From this standpoint, in fact, the proclama- 
tion of the Saviour and of healing would seem to 
be merely subordinate, inasmuch as the words, “I 
was sick, and ye visited me,” form but one link in 
the larger chain. 

Among the extant words and parables of Jesus, 
those which inculcate love and charity are especially 
numerous, and with them we must rank many a 


1 In his work, Die christliche Liebestiitigheit in der alten Kirche 
(ist ed., 1882; Eng. trans., Christian Charity in the Ancient Church, 
Edinburgh), Uhlhorn presents a sketch which is thorough, but un- 
fair to paganism. The Greeks and Romans also were acquainted 
with philanthropy. 
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story of his life.t Yet, apart altogether from the 
number of such sayings, it is plain that whenever 
he had in view the relations of mankind, the gist 
of his preaching was to enforce brotherliness and 
ministering love, and the surest part of the impres- 
sion he left behind him was that in his own life and 
labours he displayed both of these very qualities. 
“One is your Master, and ye are all brethren” ; 
« Whoso would be first among you shall be servant 
of all; for the Son of Man came not to be ministered 
unto, but to minister, and to give his life a ransom 
for many.” It is in this sense that we are to under- 
stand the commandment to love one’s neighbour. 
How unqualified it is, becomes evident from the 
saying, “Love your enemies, bless them that curse 
you, do good to them that hate you, pray for them 
that despitefully use you and persecute you;* that 
ye may be sons of your Father in heaven, for he 
maketh his sun to rise on the evil and the good, and 
sendeth rain on the just and the unjust.” “Blessed 
are the merciful”—that is the keynote of all that 
Jesus proclaimed, and as this merciful spirit is to 
extend from great things to trifles, from the inward 

1 One recalls particularly the parable of the good Samaritan, 
with its new definition of “neighbour,” and also the parable of 
the lost son; among the stories, that of the rich young man. The 
gospel of the Hebrews tells the latter incident with especial im- 
pressiveness, “Then said the Lord to him, How canst thou say, 
‘I have kept the law and the prophets,’ when it is written in the 
law, ‘Thou shalt love thy neighbour as thyself’? And look, many 
of thy brethren, sons of Abraham, are lying in dirt and dying of 
hunger, while thy house is full of many possessions, and never a 
gift comes from it to them.” 


2 The saying, “Fast for them that persecute you,’ is also 
traditional (Didaché, i.). 
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to the outward, the saying which does not pass over 
even a cup of cold water (Matt. x. 42) lies side by 
side with that other comprehensive saying, “ Forgive 
us our debts, as we forgive our debtors.” Brotherli- 
ness is love on a footing of equality ; ministering love 
means to give and to forgive, and no limit to this 
is to be recognized. Besides, ministering love is the 
practical expression of love to God. 

While Jesus himself was exhibiting this love, and 
making it a life and a power, his disciples were learning 
the highest and holiest thig that can be learned in 
all religion, namely, to believe in the love of God. 
To them the Being who had made heaven and earth 
was “the Father of mercies and the God of all 
comfort ”—a point on which there is no longer any 
dubiety in the testimony of the apostolic and post- 
apostolic ages. Now, for the first time, that testi- 
mony rose among men, which cannot ever be sur- 
passed, the testimony that God is Love. The 
first great statement of the new religion, into which 
the fourth evangelist condensed its central principle, 
was based entirely and exclusively on love: “We 
love, because He first loved us,” “God so loved the 
world,” “A new commandment give I unto you, 
that ye love one another.” And the greatest, 
strongest, deepest thing Paul ever wrote is the 
hymn commencing with the words: “Though I 
speak with the tongues of men and angels, but have 
not love, I am become sounding brass or a clanging 
cymbal.” The new language on the lips of Christians 
was the language of love. 

But it was more than a language, it was a thing of 
power and action. The Christians really considered 
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themselves brothers and sisters, and their actions 
corresponded to this belief. On this point we possess 
two unexceptionable testimonies from pagan writers. 
Says Lucian of the Christians : “Their original law- 
giver had taught them that they were all brethren, 
one of another. They become incredibly alert 
when anything of this kind occurs, that affects their 
common interests. On such occasions no expense is 
grudged.” And Tertullian (Apolog., xxxix.) observes: 
“It is our care for the helpless, our practice of 
lovingkindness, that brands us in the eyes of many 
of our opponents. ‘Only look,’ they say, ‘look how 
they love one another!’ (they themselves being given 
to mutual hatred). ‘Look how they are prepared 
to die for one another!’ (they themselves being 
readier to kill each other).”* Thus had this saying 
been really fulfilled: “Hereby shall all men know 
that ye are my disciples, if ye have love one to 
another.” 

The gospel thus became a social message. The 
preaching which laid hold of the outer man, detaching 
him from the world, and uniting him to his God, 
was also a preaching of solidarity and brotherliness. 
The gospel, it has been truly said, is at bottom both 
individualistic and socialistic. Its tendency towards 
mutual association, so far from being an accidental 
phenomenon in its history, is inherent in its character. 
It spiritualizes the irresistible impulse which draws one 
man to another, and it raises the social connection 
of human beings from the sphere of a convention 


1 Also Ceecilius (in Minut. Felix, ix.): “They recognize each 
other by means of secret marks and signs, and love one another 
almost before they are acquainted.” 
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to that of a moral obligation. In this way it serves 
to heighten the worth of man, and essays to recast 
contemporary society, to transform the socialism 
which involves a conflict of interests into the socialism 
which rests upon the consciousness of a spiritual 
unity and a common goal. This was ever present 
to the mind of the great apostle to the Gentiles. 
In his little churches, where each person bore his 
neighbour’s burden, Paul’s spirit already saw the 
dawning of a new humanity, and in the epistle to 
the Ephesians he has voiced this feeling with a 
thrill of exultation. Far in the background of these 
churches, like some unsubstantial semblance, lay the 
division between Jew and Gentile, Greek and Bar- 
barian, great and small, rich and poor. For a new 
humanity had now appeared, and the apostle viewed 
it as Christ’s body, m which every member served 
the rest and each was indispensable in his own place. 
Looking at these churches, with all their troubles 
and infirmities, he anticipated, in his high moments 
of enthusiasm, what was the development of many 
centuries.’ 

We cannot undertake to collect from the literature 
of the first three centuries all the passages where 
love and charity are enjoined. This would lead us 
too far afield, although we would come across much 
valuable material in making such a survey. We 
would notice the reiteration of the summons to 
unconditional giving, which occurs among the 


1 Warnings against unmercifulness, and censures of this temper, 
must have begun, of course, at quite an early period; see the 
epistle of James (iv.—v.) and several sections in the “Shepherd”’ of 
Hermas. 
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sayings of Jesus, whilst on the contrary we would 
be astonished to find that passages enforcing the 
law of love are not more numerous, and that they 
are so frequently overshadowed by ascetic counsels ; 
we would also take umbrage at the spirit of a 
number of passages in which the undisguised desire 
of being rewarded for benevolence stands out in bold 
relief: Still, this craving for reward is not in every 


1 All these points are illustrated throughout the literature, from 
the Didaché and Hermas downwards. For unconditional giving, 
see Did. i. 5 f: wavri r@ airodyri ce didov Kai py drraire. mao yap 
Gere Si80cGo1 6 waTnp ek Tov idiwv yapirpdtwr. pakdpios 6 diOovs KaTa 
Tv evroAnv: aOGos yap éatw: otai TE AapBdvovT. ei pev yap xpelav 
Zxov AapBadver tis, GOGos eorar 6 8& py xpelav exwy dca Sikyv, Va ri 
ZdaBe xal eis ri ev avvoyy St yevdpevos eLeracOycerar wept Gv empa€e, 
Kal ovx eSedevoerar exeifey péexpis ov dmod@ Tov éoxatov Kodpdyryy 
(“ Give to everyone who asks of thee, and ask not back again ; 
for the Father desireth gifts to be given to all men from his own 
bounties. Blessed is he who gives according to the commandment, 
for he is guiltless. But woe to him who receives; for if a man 
receives who is in need, he is guiltless, but if he is not in need he 
shall give satisfaction as to why and wherefore he received, and 
being confined he shall be examined upon his deeds, and shall not 
come out till he has paid the uttermost farthing’). The counsel 
of unconditional giving, which is frequently repeated, is closely 
bound up with the question of earthly possessions in the early 
church, and consequently with the question of asceticism. Theo- 
retically, from the very outset, there was to be neither property 
nor wealth at all; such things belonged to the world which 
Christians were to renounce. Consequently, to devote one’s means 
to other people was a proceeding which demanded a fresh point 
of view; to part with one’s property was the authorized and most 
meritorious course of action, nor did it matter, in the first instance, 
who was the recipient. In practical life, however, things were 
very different, and this was constantly the result of the very theory 
just mentioned, since it never gave up the voluntary principle (even 
the attempt at communism in Jerusalem, if there even was such 
an attempt, did not exclude the voluntary principle). It was by 
means of this principle that Christian love maintained its power. In 
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case immoral, and no conclusion can be drawn from 
the number of times when it occurs. The important 
thing is to determine what actually took place within 
the sphere of Christian charity and active love, and 
this we shall endeavour to ascertain. 

Three passages may be brought forward to show 
the general activities which were afoot. 

In the official writing sent by the Roman to the 


practical life complete renunciation of the world was achieved 
only by a few; these were the saints and heroes. Other people 
were in precisely the same position, with the same feelings and 
concern, as serious, devoted Catholics at the present day; they 
were actuated by motives of asceticism and of love alike. It is 
needless, therefore, to depict this state of matters in closer 
detail. The extreme standpoint is put by Hermas, Sim., I. 
(see above, pp. 117-118). 

A great deal has been written upon early Christian “ communism,” 
but nothing of the kind ever existed in the great Gentile church— 
for we need not take any account of an isolated phenomenon like 
the semi-pagan sect of the Carpocratians and their communism. 
Monastic “communism” is only called such by a misuse of the 
term, and, besides, it is irrelevant to our present subject. Even on 
the soil of Jewish Christianity no communism flourished, for the 
example of the Essenes was never followed. Uhlhorn remarks 
truly (op. cit., p. 68 ; Eng. trans., 74) that “We cannot more radically 
misconceive the so-called ‘communism’ of early Christianity than 
by conceiving it as an institution similar to those which existed 
among the Essenes and the Therapeute. It is far more correct 
to represent the state of things as an absence of all institutions 
whatsoever.” Directions not infrequently occur (e.g., Barn., xix. 8; 
Tert., Apol., xxxix.) which have a communistic ring, but they are 
not to be taken in a communistic sense. The common formula, 
“ovk épeis ida evar” (“thou shalt not say these things are thine 
own”’), simply enjoins liberality, forbidding a man to use his means 
merely for his own advantage. 

I have already remarked that, upon the whole, the voluntary 
principle was never abandoned in the matter of Christian giving 
and the scale of gifts. This statement, however, admits of one 
qualification. While the West, so far as I can judge, knew 
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Corinthian church c. 96 a.p., there is a description 
of the first-rate condition of the latter up till a short 
time previously (1 Clem., i, ii.), a description which 
furnishes the pattern of what a Christian church 
should be, and the approximate realization of this 
ideal at Corinth. ‘“ Who that had stayed with you 
did not approve your most virtuous and stedfast 
faith? Who did not admire your sober and for- 
bearing Christian piety? Who did not proclaim 
the splendid style of your hospitality? Who did 
not congratulate you on your perfect and assured 
knowledge? For you did everything without respect 
of persons; you walked by the ordinances of God, 
submitting to your rulers and rendering due honour 
to your senior men. Young persons also you 
charged to have a modest and grave mind; women 
you instructed to discharge all their tasks with a 
blameless, grave, and pure conscience, and to cherish 
a proper affection for their husbands, teaching them 
further to look after their households decorously, 
with perfect discretion. You were all lowly in mind, 
free from vainglory, yielding rather than claiming 
submission, more ready to give than to take; content 
with the supplies provided by God and holding by 
them, you carefully laid up His words in your hearts, 


nothing as yet of the law of first-fruits and tithes throughout our 
epoch (for Cyprian: de unit., xxvi. is not to be understood as 
implying the law of tithes), in some quarters of the East the law 
of first-fruits was taken over at a very early period (see Didaché, 
xiii.) From the Didaché it passed, as an apostolic regulation, 
into all the Oriental apostolic constitutions. Origen, however, 
does not appear to regard it yet as a law of the church, though 
even he admits the legitimacy of it (in Num. Hom., xi. 1; in Jos. 
Nav. Hom., xvii.). 
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and His sufferings were ever present to your minds. 
Thus a profound and unsullied peace was bestowed 
on all, with an insatiable craving for beneficence. . . . 
Day and night you agonized for all the brotherhood, 
that by means of compassion and care the number of 
God’s elect might be saved. You were sincere, 
guileless, and void of malice among yourselves. 
Every sedition and every schism was an abomination 
to you. You lamented the transgressions of your 
neighbours and judged their shortcomings to be your 
own. You never rued an act of kindness, but were 
ready for every good work.” 

Then Justin concludes the description of Christian 
worship in his Apology (c. lxvii.) thus: “'Those who 
are well-to-do and willing, give as they choose, 
each as he himself purposes; the collection is then 
deposited with the president, who succours orphans, 
widows, those who are in want owing to sickness or 
any other cause, those who are in prison, and strangers 
who are on a journey.” 

Finally, Tertullian (Apolog., xxxix.) observes: 
“Even if there does exist a sort of common fund, it is 
not made up of fees, as though we contracted for 
our worship. Each of us puts in a small amount one 
day a month, or whenever he pleases; but only if he 
pleases and if he is able, for there is no compulsion 
in the matter, everyone contributing of his own free 
will, These monies are, as it were, the deposits of 
piety. They are expended upon no banquets or 
drinking-bouts or useless eating-houses, but on feeding 
and burying poor people, on behalf of boys and girls 
who have neither parents nor money, in support of 
old folk unable now to go about, as well as for people 
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who are shipwrecked, or who may be in the mines 
or exiled in islands or in prison—so long as their 
distress is for the sake of God’s fellowship, and 
they themselves entitled to maintenance by their 
confession.” 

In what follows we shall discuss, so far as may 
be relevant to our immediate purpose— 

1. Alms in general, and their connection with the 
cultus and officials of the church. 

2. The support of teachers and officials. 

3. The support of widows and orphans. 

4. The support of the sick, the infirm, and the 
disabled. 

5. The care of prisoners and people languishing in 
the mines. 

6. The care of poor people needing burial, and of 
the dead in general. 

7 The care of slaves. 

8. The care of those visited by great calamities. 

9. The churches furnishing work, and insisting 
upon work. 

10. The care of brethren on a journey (hospitality), 
and of churches in poverty or any peril. 

1. Alms in general and in connection with the cultus. 
—Liberality was steadily enjoined upon Christians ; 
indeed, the headquarters of this virtue were to lie 
within the household, and its proof was to be shown 
in daily life. From the apostolic counsels down to 
Cyprian’s great work de opere et eleemosynis, there 
stretches one long line of injunctions, in the course of 
which ever-increasing stress is laid upon the importance 
of alms to the religious position of the donor, and 
upon the prospect of a future recompense. These 
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points are already prominent in Hermas, and in 2 
Clem. we are told that “almsgiving is good as a re- 
pentance from sin; fasting is better than prayer, but 
almsgiving is better than either” (cadov éAcenoovvy ws 
meTavota auapTias, Kpeloowy vyo elu T POTEVvyis, €Xcemoourn O€ 
aupotéowv), Cyprian develops alms’ into a formal 
means of grace, the only one indeed which remains 
to a Christian after baptism; in fact he goes still 
further, representing alms as a spectacle which the 
Christian offers to God.’ 


1 De op. et eleem., i.: “ Nam cum dominus adveniens sanasset illa 
quae Adam portaverat vulnera et venena serpentis antiqui curasset, 
legem dedit sano et pracepit ne ultra jam peccaret, ne quid peccanti 
gravius eveniret. Coartati eramus et in angustum innocentiae prae- 
scriptione conclusi. nec haberet quid fragilitatis humanae infirmitas 
atque imbecillitas faceret; nisi ierum pietas divina subveniens 
justitiae et misericordiae operibus ostensis viam quandam tuendae 
salutis aperiret ut sordes postmodum, quascumque contrahimus, 
eleemosynis abluamus (“ For when the Lord had at his advent cured 
the wounds which Adam brought, and healed the poison of the 
old serpent, he gave a law to the sound man and bade him sin 
no more, lest a worse thing should befal the sinner. We were 
restrained and bound by the commandment of innocence. Nor 
would human weakness and impotence have any resource left to 
it, unless the divine mercy should once more come to our aid, by 
pointing out works of righteousness and mercy, and thus opening a 
way to obtain salvation, so that by means of alms we may wash off 
any stains subsequently contracted ”’). 

2 Op, cit., xxi. “Quale munus cuius editio deo spectante cele- 
bratur! Si in gentilium munere grande et gloriosum videtur procon- 
sules vel imperatores habere presentes, et apparatus ac sumptus apud 
munerarios maior est ut possint placere maioribus—quanto inlustrior 
muneris et maior est gloria deum et Christum spectatores habere, 
quanto istic et apparatus uberior et sumptus largior exhibendus est, 
ubi ad spectaculum conveniunt caelorum virtutes, conveniunt angeli 
omnes, ubi munerario non quadriga vel consulatus petitur sed vita 
aeterna praestatur, nec captatur inanis et temporarius favor vulgi 
sed perpetuum praemium regni caelestis accipitur’’ (“ What a gift 
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It is not our business to follow up this aspect of 
almsgiving, or to discuss the amount of injury thus 
inflicted on a practice which was meant to flow from a 
purelovetomen. The point is that a great deal, a very 
great deal, of alms was given away privately through- 
out the Christian churches. As we have already 
seen, this was well known to the heathen world.’ 

But so far from being satisfied with private alms- 
giving,’ early Christianity instituted, apparently from 


is it which is set forth for praise in the sight of God! If, when 
the Gentiles offer gifts, it seems a great and glorious thing to have 
proconsuls or emperors present, and if their better classes make 
greater preparations and display in order to please the authorities— 
how much more illustrious and splendid is the glory of having God 
and Christ as the spectators of a gift! How much more lavish should 
be the preparation, how much more liberal the outlay, in such a 
case, when the powers of heaven muster to the spectacle, when all 
the angels gather, when the donor seeks no chariot or consulship, 
but life eternal is the boon; when no fleeting and fickle popularity 
is craved for, but the lasting reward of the kingdom of heaven is 
received ”’). 

l With Clement of Alexandria, the motive of love to men is 
steadily kept in the front rank; cp. Paed., iii., and in particular the 
fine saying in iii. 7. 39: kafawep trav Ppedtwv doa wépuxey Bove 
aravrAovpeva cis TO apxatoy dvamidver peTpov, oUTws 7 peTadoats, dyaby 
diravOpwrias trapxovoa THY}, Kowwvotea Tos Supaou roTod av€erau 
waAwv Kat tipardarat (“Even as such wells as spring up, rise to their 
former level even after they have been drained, so that kindly 
spring of love to men, the bestowal of gifts, imparts its drink to 
the thirsty, and is again increased and replenished’). Cyprian 
(in de unit., xxvi.) complains of a lack of benevolence: “ Largitas 
operationis infracta est nunc de patrimonio nec decimas damus et 
cum vendere jubeat dominus, emimus potius et augemus’” (“Liberality 
in benevolence is impaired we do not now give even the tithe 
of our patrimony away. The Lord bids us sell, but we prefer to buy 
and lay up”’). 

2 One recommendation very frequently made, was to stint oneself 
by means of fasting in order to give alms. In this way, even the 
poor could offer something. See Hermas, Sim., v.; Aristides, Apol., 
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the first, a church fund (Tertullian’s arca), and 
associated charity very closely with the cultus and 
officials of the church. From the ample materials at 
our disposal, the following outline may be sketched :— 
Every Sunday (cp. already 1 Cor. xvi. 2), or once a 
month (Tertullian), or whenever one chose, gifts in 
money or kind (stzps) were brought to the service and 
entrusted to the president, by whom they were laid 
on the Lord’s table and so consecrated to God.1_ Hence 
the recipient obtained them from the hand of God. 
“°Tis God’s grace and philanthropy that support you,” 
wrote Bishop Cornelius (Eus., H.&., vi. 43). The 
president decided who were to be the recipients, and 
how much was to be allocated to each, a business in 
which he had the advice of the deacons, who were 
expected to be as familiar as possible with the 
circumstances of each member, and who had the 
further task of distributing the various donations, 
partly at the close of worship, partly in the homes of 
the indigent. In addition to the regular voluntary 
assessments—for, as the principle of liberty of choice 
was strictly maintained, we cannot otherwise describe 


xv. (“And if anyone among them is poor or needy, and they have 
no food to spare, they fast for two or three days, that they may 
meet the poor man’s need of sustenance’’); Apost. Constit., v. 1, ete. 
The habit also occurs in pre-Christian ages. Otherwise, whenever 
the question is raised, how alms are to be provided, one is pointed 
to work; in fact, this is almost the only point at which work is 
taken into consideration at all, within the sphere of the religious 
estimate. See Eph. iv 28 (“Let him that stole, steal no more, 
but rather work with his hands at honest work, so that he may have 
something to give the needy’’); and Barn. xix. 10: di xeupav cov épydon 
cis Adtpov duapriav cov [the reference being to alms]. 

1 The relation of stips and oblationes is a question which has not 
been cleared up yet, and need not be raised here. 


13 
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these offerings—there were also extraordinary gifts, 
such as the present of 200,000 sesterces brought by 
Marcion when, as a Christian from Asia, he entered 
the Roman church about the year 139." 

From the very first, the president appears to have 
had practically an absolute control over the dona- 
tions;? but the deacons had also to handle them as 
executive agents. The responsibility was heavy, as 
was the temptation to avarice and dishonesty ; hence 
the repeated counsel, that bishops (and deacons) were 
to be apiAapypo, “no lovers of money.” It was not 
until a later age that certain principles came to be 
laid down with regard to the distribution of donations 
as a whole, from which no divergence was permissible. 

This system of organized charity in the churches 
worked side by side with private benevolence—as is 
quite evident from the letters and writings of Cyprian. 
But it was inevitable that the former should gradually 
handicap the latter, since it wore a superior lustre of 
religious consecration, and therefore, people were con- 
vinced, was more acceptable to God. Yet, in special 
cases, private liberality was still appealed to. One 
splendid instance is cited by Cyprian (Zpist., lxii.), who 
describes how the Carthaginian churches speedily 
raised 100,000 sesterces (between £850 and £1000).° 

The demands made upon the church funds were 


1 See on this point Book IV. Chap. I. (1). The money was 
returned. 


? On the traces of an exception to this rule in the Apostolic 
Constitutions, see Texte u. Untersuch., ii. 5, pp. 12 f., 58. 

* For special collections, ordered by the bishop, see Tertull., de 
Jejun., xiii., and Clem. Hom., iii. 71, dmdre xpela tiwds mépov mpos Td 
dvayKaiov yévouro, dpa oi mdvres cupBdddecbe (“ Whenever any funds 
are needed, club together, all of you”’). 
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heavy,’ as will appear in the course of the following 
classification and discussion. 

2. The support of teachers and officials—The 
Pauline principle’ that the rule about a “labourer 
being worthy of his hire” applied also to mission- 
aries and teachers, was observed without break 
or hesitation throughout the Christian churches. 
The conclusion drawn was that teachers could 
lay claim to a plain livelihood, and that this 
claim must always have precedence of any other 
demand upon the funds. When a church had chosen 
permanent officials for itself, these also assumed the 
right of being allowed to claim a livelihood, but only 
so far as their official duties made inroads upon their 
civil occupations.* Here, too, the bishop had dis- 


1 In 250 a.p. the Roman church had to support about 100 clergy 
and 1500 poor persons, Taking the yearly cost of supporting one 
man at £7, 10s. (which was approximately the upkeep of one slave), 
we get an annual sum of £12,000. If, however (like Uhlhorn, op, cit., 
p. 153, Eng. trans., p. 159), we allow sixty Roman bushels of wheat per 
head a year at 7s. 6d., we get a total of about £4300. We are safe 
to say, then, that about 250 a.p. the Roman church had to expend 
from half a million to a million sesterces (ze. from £5000 to 
£10,000) by way of relief. 

? Paul even describes the principle as a direction of Jesus himself ; 
see 1 Cor. ix. 14, 6 xvptos diéragev Tots TO ctayyéAtov KatayyéAAovow 
€k TOD evayyeAtiou Cv. 

8 The circumstances are not quite transparent to us; still, enough 
is visible to corroborate what has been said above. Church-officials 
were not, in the first instance, obliged to abandon their civil calling, 
and so far as that provided them with a livelihood, they had no 
claim upon the church's funds. But in the course of time it became 
more and more difficult, in the larger churches, to combine civil 
employment with ecclesiastical office. There is one very instructive 
account in the Clementine Homilies (iii. 71) which indicates that 
some people were sceptical upon the duty of supporting the bishop 
and clergy. The author writes: Zaxxatos [the bishop] pdvos ipiv 
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cretionary power; he could appropriate and hand 
over to the presbyters and deacons whatever he 
thought suitable and fair, but he was bound to pro- 
vide the teachers (i.e., missionaries and prophets) with 
enough to live on day by day. Obviously, this could 
not fail to give rise to abuses. From the Didaché 
and Lucian we learn that such abuses did arise and 
that privileges were misemployed." 


ddos éavrév doyorcty drodeduoxds, KotAiay éxwv Kal éavT@ py edo xoAav, 
was Sivarat THY dvayKaiay Topilew tpopyy ; odxi 5é evAoyov éorw wévTas 
Spas rod Liv airod mpdvotay roveiv, odk dvapévovtas airov ipas aireiv, 
TovTo yap TpocatoivTos éoTw* padAov Se reOvngerar Ayud 7} Todro 
rovely brootain mas OH Kai tpels od Sikny idésere, wy oyeadpevor Ore 
« déids eorw 6 épydrys Tod pucBod aitod” ; Kal py Acyérw tTis+ OdKoty 
& Supedv rapacxebels Aoyos mwAeiras ; pH yévouro’ et Tis ‘yap éxwv dev 
Liv AdBou, odtos TwAE Tov Aéyov—et SE pH Exwv Tod Cv xdpw AapBaver 
tpodyy, as Kal 6 Kiptos edaBev ev re deirvots Kat pirois, ovdev éxwv 6 eis 
abfis rdavra exwv, ody dpaprdve. dxodovdws ovy timate [by an honor- 
arium] mpexBurépovs Karnxyrds, duaxdvous xpyoipous, xnpas eb BeBiw- 
kvias, dppavods as éxxAyoias réxva (“Zaccheus alone has devoted 
himself wholly to your interests; he needs food, and yet has no 
time to provide for himself; how then is he to get the requisitive 
provisions for a livelihood? Is it not reasonable that you should all 
provide for his support? Do not wait for him to ask you—asking 
is a beggar’s réle, and he would rather die than stoop to that, 
Shall not you also incur punishment for failing to consider that 
‘the labourer is worthy of his hire’? Let no one say, ‘Then is 
the word which was given freely, to be sold?’ God forbid, If 
any man has means and yet accepts any help, he sells the word, 
But there is no sin in a man without means accepting support in 
order to live—as the Lord also accepted gifts at supper and among 
his friends, he who had nothing though he was the Lord of all 
things. Honour, then, in appropriate fashion the elder catechists, 
useful deacons, respectable widows, and orphans as children of the 
church’’), A fixed monthly salary, such as that assigned by the 
church of Theodotus to her bishop Natalis, was felt to be obnoxious. 
(Cp. the ancient account in-Eus., H.E., v. 28.) 

1 Details will be found below, in the chapter [Book III. Chap. I.] 
on the mission-agents. 
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3. The support of widows and orphans..—Where- 
ever the early Christian records mention poor persons 
who require support, widows and orphans are invari- 
ably in the foreground. This corresponds, on the one 
hand, with the special distress of their position in the 
ancient world, and on the other hand with the ethical 
injunctions which had passed over into Christianity 
from Judaism. As it was, widows and orphans 
formed the poor car’ éFoxyv. The church had them 
always with her. “The Roman church,” wrote bishop 
Cornelius, “ supports 1500 widows and poor persons” 
(Eus., HE., vi. 43). Only widows, we note, are 
mentioned side by side with the general category of 
recipients of relief. Inside the churches, widows had 
a special title of honour, viz., “God’s altar,”’ and 
even Lucian the pagan was aware that Christians 
attended first and foremost to orphans and to widows 
(Peregrin., xi.). The true worship, James had 
already urged (i. 27), is to visit widows and orphans 
in their distress, and Hermas (Mand., viii. 10) opens 
his catalogue of virtues with the words: yapass 
UTNpETElY, epcpavous Kal UrTEpNEvous emioxeT Tea Oat (< to serve 
widows and visit the forlorn and orphans”). It is 


1 In the liturgy, widows and orphans are also placed immediately 
after the servants of the church. 

2 See Polycarp, ad Phil. iv., Tert. ad uxor. i. 7, pseudo-Ignat. 
Tars, 9, and Apos. Constit., ii. 26 (where the term is applied also to 
orphans ; cp. iv. 3). I shall not discuss the institution of Widows, 
already visible in the first epistle to Timothy, which also tended 
to promote their interests. The special attention devoted to 
widows was also meant to check the undesirable step of re- 
marriage. 

3 In Vis., Il. 4. 3 it is remarkable also how prominent are widows 
and orphans. See Aristides, Apol., xv.: “They do not avert their 
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beyond question that the early church made an 
important contribution to the amelioration of social 
conditions among the lower classes, by her support 
of widows." 

4. The support of the sick, the infirm, the poor, and 
the disabled.—Mention has already been made of the 
cure of sick people; but where a cure was impos- 
sible the church was bound to support the patient 
by consolation (for they were remembered in the 
prayers of the church from the very first ; cp. 1 Clem. 


attention from widows, and they deliver orphans from anyone who 
oppresses them.” Instances of orphans being adopted into private 
families are not wanting. Origen, for example, was adopted by a 
Christian woman (Eus., H.E., vi. 2); cp. Acta Perpet. et Felic., xv. ; 
Apost, Const., iv. 1. Lactantius (Instzt., vi. 12) adduces yet another 
special argument for the duty of supporting widows and orphans :— 
“ God commands them to be cared for, in order that no one may 
be hindered from going to his death for righteousness’ sake on the 
plea of regard for his dear children, but that he may promptly and 
boldly encounter death, knowing that his beloved ones are left 
in God’s care and will never lack protection.” 

1 See, further, Herm., Simil. i., v. 3, ix. 26-27, x. 4; Polye. epist., 
vi. 1; Barn. xx. 2; Ignat. Smyrn., vi. (4 propos of heretics: “‘They 
care not for love, or for the widow, or for the orphan, or for the 
afflicted, or for the prisoner or ransomed, or for the hungry or 
thirsty ’—repi dyamns ob pédet adrots, od repli xypas, od wept dppavod, od 
wept OABopuevov, od wept Sedeuevov 7 AcAvpevov, wept Tewavros 7 
dupdvros), ad Polyc. iv. ; Justin’s Apol., I. lxvii. ; Clem., ep. ad Jacob. 8 
(rots pev dppavois, rovodvres 7. yovéwy, Tais 5& ynpats Ta dvdpav, “ acting 
the part of parents to orphans and of husbands to widows”); Tert., 
ad uxor., i. 7-8; Apost. Constit. (Bks. III., IV.); and pseudo-Clem., 
de virgin., i, 12 (“ pulchrum et utile est visitare pupillos et viduas, 
imprimis pauperes qui multos habent liberos”). For the indignation 
roused by the heartlessness of many pagan ladies, who were aban- 
doned to luxury, read the caustic remark of Clement (Paedag,, iii. 4. 
30): wadiov Se ot8 rpocievtar dpdavdy ai robs Yurrakods Kal rovs 
xapadprobs éxtpépovea (“They bring up parrots and curlews, but 
will not take in the orphan child’’). 
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lix. 4), visitation,’ and charitable gifts (usually in kind). 
Next to the sick came those in trouble (év @Xd/e) and 
people sick in soul (cauvorres tH Wy, Herm., Mand., viii. 
10) as a rule, then the helpless and disabled (Tertullian 
singles out expressly senes domestici), finally the poor 
in general. To quote passages would be superfluous, 
for the duty is repeatedly inculcated ; besides, con- 
crete examples are fairly plentiful, although our 
records only mention such cases incidentally and 
quite accidentally.” Deacons, “ widows,” and deacon- 
esses (though the last-named were apparently con- 
fined to the East) were set apart for this work. It is 
said of deacons in the 4 postolic Constitutions (see Texte 
u. Unters., ii. 5. 8 £.): “They are to be doers of good 
works, exercising a general supervision day and night, 
neither scorning the poor nor respecting the person of 
the rich ; they must ascertain who are in distress and 
not exclude them from a share in the church funds, 


1 See Tert., ad uxor., ii. 4, on the difficult position of a Christian 
woman whose husband was a pagan: “Who would be willing to 
let his wife go through street after street to other men’s houses, 
and indeed to the poorer cottages, in order to visit the brethren?” 

2 Among the methods of maintenance we must also reckon the 
agapé or love-feast, where poor folk could eat their fill. But at an 
early period the function of the agapé became quite rudimentary 
and was diverted from its real aim (1 Cor. xi., Jude 12; Tert. de 
jejun., xvii.), the latter result being due to the inroads of luxury, as 
may be gathered, e.g., from Clem. Paed., ii. 1, and Tert. Apol., xxxix. 
Love-feasts, however, were not extinct at the opening of the third 
century. Naturally, neither private nor, for the matter of that, 
church charity was to step in where a family was able to support 
some helpless member; but it is evident, from the sharp re- 
monstrance in 1 Tim. v. 8, that there were attempts made to evade 
this duty (“If anyone does not provide for his own people, and 
especially for his own household, he has renounced the faith and is 
worse than an infidel”’). 
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compelling also the well-to-do to put money aside for 
good works.” Of “widows” it is remarked, in the 
same passage, that they should render aid to women 
afflicted by disease, and the trait of pAdarwyos (a lover 
of the poor) is expected among the other qualities of 
a bishop.t’ In an old legend dating from the Decian 
persecution, there is a story of the deacon Laurentius 
in Rome, who, when desired to hand over the treasures 
of the church, indicated the poor as her only treasures. 
This was audacious, but it was not incorrect; from 
the very first, any possessions of the church were 
steadily characterized as poor-funds, and this remained 
true during the early centuries.” The excellence of 
the church’s charitable system, the deep impression 
made by it, and the numbers that it won over to the 
faith, find their best voucher in the action of Julian the 
apostate, who attempted an exact reproduction of it 
in that artificial creation of his, the pagan State-church, 
in order to deprive the Christians of this very weapon. 
The imitation, of course, had no success.® 


1 Apost. Constit., in Texte u. Unters., ii. 5. 8 f. On the female 
diaconate, see Uhlhorn (op. cit., 159-171, Eng. trans. 165 f.). 

2 It was not possible, of course, to relieve all distress, and 
Tertullian (de tdolat,, xxiii.) mentions Christians who had to borrow 
money from pagans. This does not seem to have been quite a rare 
occurrence. 

3 We may certainly conclude that a register was kept of those 
who had to be maintained. This very fact, however, was a moral 
support to poor people, for it made them sure that they were not 
being neglected. To what extent did Christians also support non- 
Christians? This is a question on which we have no data adequate 
for an answer. The church’s fund was certainly reserved for the 
use of the brethren, but the charity of private individuals cannot 
have confined itself to fellow-believers. In a great calamity, as 
we know from reliable evidence (see below), Christians did extend 
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5. Care for prisoners and for people languishing 
in the mines.—The third point in the catalogue of 
virtues given by Hermas is: ¢& avayxav AuTpotcOat Tovs 
dovrous Tov Geot ( Redeem the servants of God from 
their bonds”). Prisoners might be innocent for 
various reasons, but above all there were people 
incarcerated for their faith or imprisoned for debt, 
and both classes had to be reached by charity. In 
the first instance, they had to be visited and con- 
soled, and their plight alleviated by gifts of food.’ 
Visiting prisoners was the regular work of the 
deacons, who had thus to run frequent risks; but 
ordinary Christians were also expected to discharge 
this duty. If the prisoners had been arrested for 
their faith, and if they were rather distinguished 
teachers, there was no hardship in obeying the 


their aid to pagans, exciting the admiration of the latter, and their 
helping hand would not be wanting in other ways as well; see 
Paul, Gal. vi. 10 (épyalopefa 1d dyabov mpds mdvtas, padtoro, Se 
mpos Tors oikelous THS wiorews), and Tertull., Apol., xlii. “Our com- 
passion gives away more money in the streets than yours does in 
the temples’’). 

_ 1 Heb. x. 34, rots deopiows cvveradyoare: Clem. Rom., lix. 4 (in 
the church’s prayer), Avtpwoat tots Seopiovs yuav: Ignat. Smyrn., vi. 
(the duty of caring rept deSenévov } AcAvpévov): Clem., ep. ad Jacob., 
9 (roils ev puAakais érihouvdpevor ds SivacOe BonOeire): Arist., Apol., xv. 
(“ And if they hear that anyone of their number is imprisoned or in 
distress for the sake of their Christ’s name, they all render aid in 
his necessity, and if he can be redeemed, they set him free’’). Of 
the young Origen we are told (Eus., H.E., vi. 3) that “not only 
was he at the side of the holy martyrs in their imprisonment, and 
until their final condemnation, but when they were led to death, he 
boldly accompanied them into danger.’ Cp. Tert., ad mart., i. f. 
(both the church and charitable individuals supplied prisoners with 
food), Acta Pass. Perpet., iii. ; Petri Alex., ep.,c. 2; (Lagarde’s Relig. 
jur. eccles., p. 64, 14 f.), ¢. 11 (ibid., p. 70, 1 £.), e. 12 (p. 70, 20 f.). 
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command ; in fact, many moved heaven and earth to 
get access to prisoners,! since it was considered that 
there was something sanctifying about intercourse 
with a confessor. In order to gain admission they 
would even go the length of bribing the gaolers,’ and 
thus manage to smuggle in decent meals and crave a 
blessing from the saints. The records of the martyrs 
are full of such tales. Even Lucian knew of the 
practice, and pointed out the improprieties to which 
it gave rise. Christian records, particularly those of 
a later date,> corroborate this, and as early as the 
Montanist controversy it was a burning question 
whether or no any prominent confessor was really an 
impostor, if, after being imprisoned for misdemeanours, 
he made out as if he had been imprisoned on account 
of the Christian faith. Such abuses, however, were 


1 Thekla, in the Acta Thecle, is one instance, and many others 
are extant; e.g., in Tertull., ad uxor., ii. 4. 

2 As in Thekla’s case; see also Lucian’s Peregr., xii. and the 
Epist. Lugd., in Euseb., H.E., v. 1. 61. 

3 Cp. Lucian, Peregr., xii., xiii., xvi. (“costly meals’’). Tertullian, 
at the close of his life, when he was filled with bitter hatred to- 
wards the Catholic church, wrote thus in de jejun., xii. : “ Plainly it 
is your way to furnish restaurants for dubious martyrs in the gaols, 
lest they miss their wonted fare and so grow weary of their life, 
taking umbrage at the novel discipline of abstinence! One of your 
recent martyrs (no Christian he!) was by no means reduced to this 
hard régime. For after you had stuffed him during a considerable 
period, availing yourselves of the facilities of free custody, and after 
he had disported himself in all sorts of baths (as if these were better 
than the bath of baptism), and in all resorts of pleasure in high life 
(as if these were the secret retreats of the church), and with all the 
seductive pursuits of such a life (preferable, forsooth, to life eternal) 
—-and all this, I believe, just in order to prevent any craving for 
death—then on the last day, the day of his trial, you gave him in 
broad daylight some medicated wine (in order to stupefy him 
against the torture)!” 
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inevitable, and upon the whole their number was 
not large. The keepers, secretly impressed by the 
behaviour of the Christians, often consented of their 
own accord to let them communicate with their 
friends (Acta Perpet., ix.: “Pudens miles optio, 
praepositus carceris, nos magnificare coepit, intelligens 
magnam virtutem esse in nobis; qui multos ad nos 
admittebat, ut et nos et illi invicem refrigeraremus ” 
“(Pudens, a military subordinate in charge of the 
prison, began to have a high opinion of us, since he 
recognized there was some great power of God in us. 
He let many people in to see us, that we and they 
might refresh one another ”). 

If any Christian brethren were sentenced to the 
mines, they were still looked after even there. Their 
names were carefully noted; attempts were made to 
keep in touch with them; efforts were concocted to 
procure their release,’ and brethren were sent to ease 
their lot, to edify and to encourage them.*? The care 


1 Cp. Dionysius of Corinth (in Eus., H.E., iv. 23), who pays a 
brilliant testimony to the Roman church in this connection. 

2 Cp. the story told by Hippolytus (Philos., ix. 12) of the Roman 
bishop Victor, who kept a list of all Christians sentenced to the 
mines in Sardinia, and actually procured their liberty through the 
intercession of Marcia to the Emperor Commodus. 

3 Some extremely beautiful examples of this occur in the treatise 
of Eusebius upon the Palestinian martyrs during the Diocletian 
persecution. The Christians of Egypt went to the most remote 
mines, even to Cicilia, to encourage and edify their brethren who 
were condemned to hard labour in these places. In the mines at 
Phaeno a regular church was organized. Cp. also Apost. Constit., v. 
1: & tis Xprotiavds da TO dvopa Tod xproTod cataxpiOn tard 
doeBav eis péraddov, ph mapidnre airdy, dAN ex rot Kémov Kai 
Tov iSpdros ipav méempare ait@ cis Scatpopiy abrod Kai eis pucbodociay 
tév otparwrav (“If any Christian is condemned for Christ’s sake 
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shown by Christians for prisoners was so notorious 
that (according to Eusebius, H.E., v., 8), Licinius, the 
last emperor before Constantine who persecuted the 
Christians, passed a law to the effect that “no one 
was to show kindness to sufferers in prison by sup- 
plying them with food, and that no one was to show 
mercy to those who were starving in prison.” “In 
addition to this,” Eusebius proceeds to relate, “a 
penalty was attached, to the effect that those who 
showed compassion were to share the fate of the 
objects of their charity, and that those who were 
humane to the unfortunate were to be flung into 
bonds and imprisonment and endure the same 
suffering as the others.” This law, which was 
directly aimed at Christians, shows more clearly than 
anything else could do, the care lavished by Christians 
upon their captive brethren, although much may have 
crept in in connection with this, which the State could 
not tolerate. 

But they did more than try to merely alleviate the 
lot of prisoners. Their aim was to get them ran- 
somed. Instances of this cannot have been altogether 
rare, but unfortunately it is difficult for us to form 
any judgment on this matter, since in a number of 
instances, when a ransom is spoken of, we cannot be 
sure whether prisoners or slaves are meant. Ransom- 
ing captives, at any rate, was regarded as a work 
which was specially noble and well-pleasing to God, 
but it never appears to have been undertaken by any 
church. To the last it remained a monopoly of 

to the mines by the ungodly, do not overlook him, but from 


the proceeds of your toil and sweat send him something to support 
himself and to reward the soldiers’’). 
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private generosity, and along this line individuals 
displayed a spirit of real heroism.' 

6. Care of poor people requiring burial, and 
of the dead in general._—Tertullian declares (see 
p. 189) that the burial of poor brethren was 
performed at the expense of the common fund, 
and Aristides (Apol., xv.) corroborates this, al- 
though with him it takes the form of private 
charity. “ Whenever,” says Aristides, “ one of their 
poor passes from the world, one of them looks after 


1 Herm., Sim., I: dvri dyp&v dyopagere yuxas OALBopévas, Kaba ts 
dvvards éorw (“instead of fields buy souls in trouble, as each of you 
is able”); Sim., X. iv. 2 f; Clem. Rom., lv. 2: émirrapecba rodXods ev 
qutv mapadedwxdras Eavtors eis Secpad, Grws Erépovs AvTpwcovTat: oAXot 
éavtovs éfédwxav cis SovAciay, kal AaBdvres Tas Tias abtav Eerepous apa- 
pucay (“We know that many of our own number have given them- 
selves up to be captives, in order to ransom others ; many have sold 
themselves to slavery, and with the price of their own bodies they 
have fed others”); Apost. Constit., iv. 9: 7a ék Tod Sixaiov Kdzou 
aOporfopeva xpypata Siatdcoere Staxovodvres eis dyopacpods TY dyiwv 
prdpevot dovAous kal alypaddrous, Secpious, erypealopévors, yxovtas Kt 
katadixys, «.7.A. ( All monies accruing from honest labour do ye 
appoint and apportion to the redeeming of the saints, ransoming 
thereby slaves and captives, prisoners, people who are sore abused or 
condemned by tyrants,’ etc.), cp. v. 1-2. In idolol., xxiii., Tertullian 
refers to release from imprisonment for debt, or to the efforts made 
by charitable brethren to prevent such imprisonment. When the 
Numidian robbers carried off the local Christians, the Carthaginian 
church soon gathered the sum of 100,000 sesterces as ransom-money, 
and declared it was ready to give still ampler aid (Cypr., ep. lxii.). 
When the Goths captured the Christians in Cappadocia about the 
year 255, the Roman church sent contributions in aid of their 
ransom (Basil., ep. ad Dam., lxx.). See below (10) for both of 
these cases. The ransoming of captives continued even in later 
days to be reckoned a work of special merit. Le Blant has published 
a number of Gallic inscriptions dating from the fourth and fifth 
centuries, in which the dead person is commended because “he 
ransomed prisoners.” 
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him and sees to his burial, according to his means.” 
We know the great importance attached to an 
honourable burial in those days, and the pain felt at 
the prospect of having to forego this privilege. In 
this respect the Christian church was meeting a 
sentiment which even its opponents felt to be a 
human duty. Christians, no doubt, were expected to 
feel themselves superior to any earthly ignominy, but 
even they felt it was a ghastly thing not to be buried 
decently. The deacons were specially charged with 
the task of seeing that everyone was properly interred 
(Const. Ap., iii. 7),' and in certain cases they did not 
restrict themselves to the limits of the brotherhood. 
“We cannot bear,” says Lactantius (Instit., vi. 12), 
“that the image and workmanship of God should be 
exposed as a prey to wild beasts and birds, but we 
restore it to the earth from which it was taken, and 
do this office of relatives even to the body of a person 
whom we do not know, since in their room humanity 
must step in.”* At this point also we must include 
the care of the dead after burial. These were still 


1 A certain degree of luxury was even allowed to Christians; cp. 
Tertull., Apol., xlii.: “If the Arabians complain of us [for giving 
them no custom], let the Sabeans be sure that the richer and more 
expensive of their wares are used as largely in burying Christians as 
in fumigating the gods.” Another element in a proper burial was 
that a person should lie among his companions in the faith. 

2 The question of the relation between the churches and the 
collegia tenuiorum (collegia funeraticia) may be set aside. 
Besides, during the past decade it has passed more and more out 
of notice. No real light has been thrown by such guilds upon the 
position of the churches, however convincing may be the inference 
that the rights obtained by these collegia may have been for a 
time available to Christians as well. Cp. Neumann, Rém. Staat 
und Kirche, i. 102 f. 
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regarded in part as destitute and fit to be supported. 
Oblations were presented in their name and for the 
welfare of their souls, which served as actual inter- 
cessions on their behalf. This primitive custom was 
undoubtedly of immense significance to the living ; 
it comforted many an anxious relative, and helped to 
intensify in a peculiar way the attractive power of 
Christianity.’ 

7 Care for slaves.—It is a mistake to suppose that 
any “slave question” occupied the early church. 
The primitive Christians looked on slavery with neither 
a more friendly nor a more hostile eye than they did 
upon the State and legal ties.” They never dreamt of 
working for the abolition of the State, nor did it ever 
occur to them to abolish slavery for humane or other 
reasons—not even amongst themselves. The New 
Testament epistles already assume that Christian 
masters have slaves (not merely that pagan masters 
have Christian slaves), and they give no directions for 
any change in this relationship. On the contrary, 
slaves are earnestly admonished to be faithful and 
obedient. * 


1 Tertullian is our first witness for this custom. It did not spring 
up independently of pagan influence, though it may have at least 
one root within the Christian cultus itself. 

® The Didaché (iv. 11) even bids slaves obey their (Christian) 
masters, ws timp Oeod (“as a type of God”’). 

8 The passages in Paul’s epistles are well known; see also 
1 Peter. In his letter to Philemon, Paul neither expects nor asks 
the release of the slave Onesimus. The only possible sense of 
1 Cor. vii. 20 f. (&kacros év TH KAjoe y eKAYOn, év tadry pevérw- 
Soddos exAHjOys ; pa} wou pedérw GAN’ ei Kai Sivacat AcvOepos yevéo Oa, 
BGAXov xpyoat) is that the apostle counsels slaves not even to 
avail themselves of the chance of freedom. Any alteration of their 
position would divert their minds to the things of earth — such 
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Still, it would not be correct to assert that primitive 
Christianity was indifferent to slaves and_ their 
condition. On the contrary, the church did turn her 
attention to them, and effected some change in their 
condition. This follows from such considerations 
as these :— 

(a) Converted slaves, male or female, were regarded 
in the full sense of the term as brothers and sisters 
from the standpoint of religion. Compared to this, 
their position in the world was reckoned a matter of 
indifference.* 


seems to be the writer’s meaning. It is far from certain whether 
we may gather from this passage that Christian slaves begged from 
Christian masters the chance of freedom more often than their 
pagan fellows. 

1 Paul is followed on this point by others; e.g., Tatian, Orat., xi. ; 
Tertull., de Corona, xiii.; and Lactantius, Jnstit., v. 16, where, in 
reply to the opponents who cry out, “You too have masters and 
slaves! Where then is your so-called equality?” the answer is 
given, “Alia causa nulla est cur nobis invicem fratrum nomen 
impertiamus nisi quia pares esse nos credimus. Nam cum omnia 
humana non corpore sed spiritu metiamur, tametsi corporum sit 
diversa condicio, nobis tamen servi non sunt, sed eos et habemus et 
dicimus spiritu fratres, religione conservos” (“Our sole reason for 
giving one another the name of brother is because we believe we 
are equals. For since all human objects are measured by us after 
the spirit and not after the body, although there is a diversity of 
condition among human bodies, yet slaves are not slaves to us; 
we deem and term them brothers after the spirit, and fellow- 
servants in religion’’). De Rossi (Boll. di Arch. Christ., 1866, p. 24) 
remarks on the fact that the title “slave”? never occurs in the 
sepulchral inscriptions of Christianity. Whether this is accidental 
or intentional, is a question which I must leave undecided. On the 
duty of Christian masters to instruct their slaves in Christianity, cp. 
Arist., Apol., xv.: “Slaves, male and female, are instructed so that 
they become Christians, on account of the love felt for them by 
their masters; and when this takes place, they call them brethren 
without any distinction whatsoever.” 
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(6) They shared the rights of church members to 
the fullest extent. Slaves could even become clergy- 
men, and in fact bishops.’ 

(c) As personalities (in the moral sense) they were 
to be just as highly esteemed as freemen. The sex 
of female slaves had to be respected, nor was their 
modesty to be outraged. The same virtues were 
expected from slaves as from freemen, and conse- 
quently their virtues earned the same honour.’ 


1 The Roman presbyter or bishop, Pius, the brother of Hermas, 
must have belonged to the class of slaves. Callistus, the Roman 
bishop, was originally a slave. Cp. the eightieth canon of Elvira: 
“Prohibendum ut liberti, quorum patroni in saeculo fuerint, ad 
clerum non promoveantur” (“It is forbidden to hinder freedmen 
from being advanced to the rank of clergy, whose owners may be 
still alive’’). 

? Ample material on this point is to be found in the Acts of the 
martyrs. Reference may be made in especial to Blandina, the 
Lyons martyr, and to Felicitas in the Acts of Perpetua Not a few 
slaves rank among “the holy martyrs”’ of the church. Unless it 
were set down in the text, who would imagine that Blandina was 
a slave—Blandina, who is held in high honour by the church, and 
whose character has such noble traits? Cp. also the penitential 
ordinance appointed for those cunning Christian masters who had 
forced their Christian slaves to offer sacrifice during the Diocletian 
persecution (canons 6 and 7 of Peter Alex., in Routh’s Relig. Sacr., 
iv. 29 f.). The masters are to do penance for three years kai as 
brokpwapevot Kal OS KaTavayKdcayTes Tods dpodovAovs OIoat, are OF 
mapakovoavtes TOD amrooTOAoy Ta atta GéAovTos moteiy Tous Seadras 
Tots dovAots, avievTas Ty aredyy, eiddtas, Hyoiv, Ott Kal bpov Kal abrdv 
6 Kipids ear ev ovpavois, Kal mpocwrodnia Tap adTd odk éorw (Eph. 
vi. 9; then follows Col. iii, 11) oKorely dpetdotow 6 Kareip- 
yacovro OeAjoaytes THY Wuyi euvTdv GHoaL, of Tols TUVdovAOUS Ud 
EXxioavres eri ecidwdoAarpeiay Suvapévous Kal adtovs expuyeiv, ei Td 
Nikatov kai rHv iodrytra ray aitois tapacydvres, Hs AAW 5 dardaToAoS 
Aéyer (Col. iv. 1) (‘For having played the hypocrite and for having 
compelled their fellow-servants to sacrifice—in disobedience to the 
apostle, who enjoins masters and servants to do the same things, 


14 
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(d) Masters and mistresses were strictly charged 
to treat all their slaves humanely, but on the 
other hand to remember that Christian slaves were 
their own brethren.!. Christian slaves, for their 
part, were told not to disdain their Christian masters, 
i.¢., they were not to regard themselves as their 
equals.” 

(e) To set a slave free was looked upon probably 
from the very beginning as a praiseworthy action ;* 
otherwise no Christian slave could have had any claim 
to be emancipated. Although the primitive church did 
not admit any such claim on their part, least of all any 
claim of this kind on the funds of the church, there 
were cases in which slaves had their ransom paid for 


and to forbear threatening, knowing, saith he, that you and they 
have a Lord in heaven, with whom there is no respect of persons 

They ought to consider this compulsion of theirs, due to their 
desire to save their own lives, by which they drag our fellow- 
servants into idolatry, when they could themselves avoid it— 
that is, if masters treated them justly and equitably, as the 
apostle once more observes’’). Only a single year’s penance was 
imposed on slaves thus seduced. Tertullian, on the contrary (de 
idol., xvii.), shows that the same courage and loyalty was expected 
from Christian slaves and freedmen as from the highly-born. The 
former were not to hand the wine or join in any formula when 
they attended their pagan lords at sacrifice. Otherwise they were 
guilty of idolatry. 

1 A long series of testimonies, from the Lyons epistle onwards, 
witness to the fact that Christian masters had heathen slaves. 
Denunciations of their Christian masters by such slaves, and 
calumnies against Christian worship, cannot have been altogether 
uncommon. 

2 As early as 1 Tim. vi. 1 f. It proves that Christianity 
must have been in many cases “misunderstood” by Christian 
slaves. 

8 Authentic illustrations of this are not available, of course. 
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out of such funds.t The church never condemned the 
rights of masters over slaves as sinful ; it simply saw 
in them a natural relationship. In this sphere the 
source of reform lay, not in Christianity, but in 
general considerations derived from moral philosophy 
and in economic necessities. 

From one of the canons of the Council of Elvira 
(c. 300 A.D.), as well as from other minor sources, we 
learn that even in the Christian churches, during the 
third century in particular, cases unfortunately did 
occur in which slaves were treated with revolting 
harshness and_ barbarity.’ 


1 From the epistle of Ignatius to Polycarp (iv.) two inferences 
may be drawn: (1) that slaves were ransomed with money taken 
from the church collections, and (2) that no claim to this favour 
was admitted. AovdAous Kai dSovrAas py trepnpaver GANA pyde adrol 
pvo.otcGwcay [Christian slaves could easily lose their feelings of 
deference towards Christian owners], dA’ cis Sdgav Oe0d mdéov 
dovrevérwoar, iva xpeirrovos éAevOepias dd Oeod Tiywow: ph epdrwcay 
a6 Tod Kowvod édevbepotoba, va py Soro cipcbdow éerBuplas 
(“ Despise not male or female slaves. Yet let not these again be 
puffed up, but let them be all the better servants to the glory of 
God, that they may obtain a better freedom from God. Let them 
not crave to be freed at the public cost, lest they be found to be 
slaves of lust’’). 

2 Canon v.: “Si qua femina furore zeli accensa flagris verberaverit 
ancillam suam, ita ut intra tertium diem animam cum cruciatu 
effundat,” etc. (“If any mistress, in a fit of passion, scourges her 
handmaid, so that the latter expires within three days,” etc.). 
Canon xli. also treats of masters and slaves. We do not require to 
discuss the dispensation given by Callistus, bishop of Rome, to 
matrons for entering into sexual relations with slaves, as the object 
of this dispensation was to meet the case of high-born ladies who 
were bent on marriage, and not to admit that slaves had equal 
rights. Hippol., Philos., ix. 12: kai yuvarély érérpeper, ei dvavdpor 
elev kai fhixia ye éxxalowro dvagia 4 éavrdv délavy pH Bovdowro 
kafapety Sia Td vopipws yapyOjvar, exew eva dv ay aipjowvras, 
avykourov, elre oikérny, cite éAedOepov, Kal Todrov Kpivew dyTi dvdpos 
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8. Care for people visited by great calamities.—As 
early as Hebrews x. 82 f. a church is commended for 
having nobly stood the test of a great persecution and 
calamity, thanks to sympathy and solicitous care. 
From that time onward, we frequently come across 
counsels to Christian brethren to show themselves 
specially active and devoted in any emergencies of 
distress; not counsels merely, but also actual proofs 
that they bore fruit. We shall not, at present, 
go into cases in which churches lent aid to sister 
churches, even at a considerable distance; these fall 
to be noticed under section 10. But some examples 
referring to calamities within a church itself may be 
set down at this stage of our discussion. 

When the plague raged in Alexandria (about 259 
A.D.), bishop Dionysius wrote (Kuseb., H.H., vii. 22): 
«The most of our brethren did not spare themselves, 
so great was their brotherly affection. They held fast 
to each other, visited the sick without fear, ministered 
to them assiduously, and served them for the sake of 
Christ. Right gladly did they perish with them. 

Indeed many did die, after caring for the sick 
and giving health to others, transplanting the death 
of others, as it were, into themselves. In this way the 
noblest of our brethren died, including some presby- 
ters and deacons and people of the highest reputation. 

Quite the reverse was it with the heathen. 
They abandoned those who began to sicken, fled from 


py vopw yeyapnperny (“ He even permitted women, if unmarried and 
inflamed with a passion unworthy of their age, or unwilling to 
forfeit their position for the sake of a legal marriage, to have any- 
one they liked as a bedfellow, either slave or free, and to reckon 
him their husband although he was not legally married to them”’). 
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their dearest friends, threw out the sick when half- 
dead into the streets, and let the dead lie unburied.” 
A similar tale is related by Cyprian of the plague 
at Carthage. He exclaims to the pagan Demetrianus 
(x.): “Pestem et luem criminaris, cum peste ipsa et 
lue vel detecta sint vel aucta crimina singulorum, 
dum nec infirmis exhibetur misericordia et defunctis 
avaritia inhiat ac rapina. idem ad pietatis obsequium 
timidi,' ad impia lucra temerarii, fugientes morientium 
funera et adpetentes spolia mortuorum (“ You blame 
plague and disease, when plague and disease either 
swell or disclose the crimes of individuals, no mercy 
being shown to the weak, and avarice and rapine 
gaping greedily for the dead. The same people are 
sluggish in the discharge of the duties of affection, 
who rashly seek impious gains; they shun the death- 
beds of the dying, but make for the spoils of the dead”). 
Cyprian’s advice is seen in his treatise de mortalitate. 
His conduct, and the way he inspired other 
Christians by his example, are narrated by his biog- 
rapher Pontianus (Vita, ix. f.): ‘ Adgregatam primo 
in loco plebem de misericordiae bonis instruit. docet 
divinae lectionis exemplis . . . . tune deinde subiungit 
non esse mirabile, si nostros tantum debito caritatis 
obsequio foveremus ; cum enim perfectum posse fieri, 
qui plus aliquid publicano vel ethnico fecerit, qui 
malum bono vincens et divinae clementiae instar exer- 
cens inimicos quoque dilexerit. . . Quid Christiana 
plebs faceret, cui de fide nomen est? distributa sunt 
ergo continuo pro qualitate hominum atque ordinum 
1 Cp. Cyprian, per Pont., ix.: “Jacebant interim tota civitate 


vicatim non jam corpora, sed cadavera plurimorum ” (“ Meanwhile all 
over the city lay, not bodies now, but the carcases of many ”’). 
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ministeria {organized charity, then]. Multi qui 
paupertatis beneficio sumptus exhibere non poterant, 
plus sumptibus exhibebant, compensantes proprio 
labore mercedem divitiis omnibus cariorem fiebat 
itaque exuberantium operum largitate, quod bonum 
est ad omnes, non ad solos domesticos fidei (‘‘'The 
people being assembled together, he first of all urges 
on them the benefits of mercy. By means of examples 
drawn from the sacred lessons, he teaches them. 
Then he proceeds to add that there is nothing remark- 
able in cherishing merely our own people with the due 
attentions of love, but that one might become perfect 
who should do something more than heathen men or 
publicans, one who, overcoming evil with good, and 
practising a merciful kindness like to that of God, 
should love his enemies as well... What should a 
Christian people do, a people whose very name was 
derived from faith? The contributions are always dis- 
tributed then according to the degree of the men and 
of their respective ranks. Many who, on the score of 
poverty, could not make any show of wealth, showed 
far more than wealth, as they made up by personal 
labour an offering dearer than all the riches in the 
world. Thus the good done was done to all men, 
and not merely to the household of faith, so richly 
did the good works overflow ”). 

We hear exactly the same story of practical 
sympathy and self-denying love displayed by Christians 
even to outsiders, in the great plague which occurred 
in the reign of Maximinus Daza (Eus., H.E., ix. 8). 
“Then did they show themselves to the heathen in 
the clearest light. For the Christians were the only 
people who amid such terrible ills showed their fellow- 
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feeling and humanity by their actions. Day by day 
some would busy themselves with attending to the 
dead and burying them (for there were numbers to 
whom no one else paid any heed) ; others gathered in 
one spot all who were afflicted by hunger throughout 
the whole city, and gave bread to them all. When 
this became known, people glorified the Christians 
God, and, convinced by the very facts, confessed the 
Christians alone were truly pious and religious.” 
It may be inferred with certainty, as Eusebius 
himself avows, that cases of this kind made a deep 
impression upon those who were not Christians, and 
that they gave a powerful impetus to the propaganda. 
9. The churches furnishing work and insisting upon 
work.—Christianity at the outset spread chiefly among 
people who had to work hard. The new religion did 
not teach its votaries “the dignity of labour,” or “the 
noble pleasure invariably afforded by work.” What it 
inculcated was just the duty of work.’ “If any will 
not work, neither let him eat” (2 Thess. ii. 10). 
Over and again it was enunciated that the duty of 
providing for others was conditioned by their in- 
capacity for work. The brethren had soon to face the 
fact that some of their number were falling into restless 
and lazy habits, as well as the sadder fact that these 
very people were selfishly trying to trade upon the 
charity of their neighbours. This was so notorious 
1 At the same time there was a quiet undercurrent of feeling 
expressed by the maxim that absolute devotion to religion was a 
higher plane of life—‘The heavenly Father who feeds the ravens 
and clothes the lilies will provide for us.” Apostles and prophets 
(with the heroes of asceticism, of course, from the very outset) 


did not require to work. In their case, sacred duties constituted 
work. 
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that even in the brief compass of the Didaché there 
is a note of precautions which are to be taken to 
checkmate such attempts, while in Lucian’s descrip- 
tion of the Christians he singles out, as one of 
their characteristic traits, a readiness to let cunning 
impostors take advantage of their brotherly love.’ 
Christianity cannot be charged at any rate with 
promoting mendicancy or with underestimating the 
duty of work.? Even the charge of being “ infructuosi 
in negotiis” (of no use in practical affairs) was 
repudiated by Tertullian. “How so?” he asks. 
“How can that be when such people dwell beside 
you, sharing your way of life, your dress, your habits 
and the same needs of life? We are no Brahmins or 
Indian gymnosophists, dwelling in woods and exiled 
from life. . . We stay beside you in this world, 
making use of the forum, the provision-market, the 
bath, the booth, the workshop, the inn, the weekly 
market, and all other places of commerce. We sail 
with you, fight at your side, till the soil with you, 
and traffic with you; we likewise join our technical 
skill to that of others, and make our works public 
property for your use” (Apol. xlii.).2 Even clerics 
1 The pseudo-Clementine de virgin., i. 11, contains a sharp warning 


against the ‘‘otiosi,” or lazy folk, who talk about religion instead 
of attending to their work. 

> Cp. 2 Thess. iii. 6: wapayyéAdXopev tiv év dvdéuare Tod Kupior 
1, X. ordAdcoOar ipas dard ravtés adeA@od drdkrws repirarodvTos, Cp. 
ver, 12, 

* Tertullian at this point is suppressing his personal views; he 
speaks from the standpoint of the majority of Christians. In reality 
as we see from the treatise de idololatria, he was convinced that 
there was hardly a single occupation or business in which any 


Christian could engage without soiling his conscience witk 
idolatry. 
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were not exempted from making a livelihood,’ and 
admirable sayings on the need of labour occur in 
Clement of Alexandria as well as in other writers. 
We have already observed (pp. 192-3) that one in- 
centive to work was found in the consideration that 
money could thus be gained for the purpose of sup- 
porting other people, and this idea was by no means 
thrown out at random. Its frequent repetition, from 
the epistle to the Ephesians onwards, shows that people 
recognized in it a powerful motive for the industrious 
life. It was also declared in simple’ and stirring 
language that the labourer was worthy of his hire, 
and a fearful judgment was prophesied for those who 
defrauded workmen of their wages (see especially Jas. 
v. 4 f.). It is indeed surprising that work was 
spoken of in such a sensible way, and that the duty 
of work was inculcated so earnestly, in a society which 
was so liable to fanaticism and indolence. 

But we have not yet alluded to what was the really 
noticeable feature in this connection. We have 
already come across several passages which would 
lead us to infer that, together with the recognition 
that every Christian brother had the right to a bare 


1 The earliest restrictions on this point occur in the canons of 
the Synod of Elvira (canon xix.). They are very guarded. “ Episcopi, 
presbyteres et diacones de locis suis [this is the one point of the 
prohibition] negotiandi causa non discedant sane ad victum 
sibi conquirendum aut filium, aut libertum, aut mercenarium, aut 
amicum, aut quemlibet mittant; et si voluerint negotiari, intra 
provinciam negotientur”’ (“ Let no bishop or presbyter or deacon 
leave his place for the purpose of trading he can, of course, 
send his son, or his freedman, or his hired servant, or a friend, or 
anyone else, to procure provisions; but if he wishes to transact 
business, he must confine himself to his own sphere”’). 
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provision for livelihood, the early Christian church also 
admitted its obligation to secure this minimum either 
by furnishing him with work or else by maintaining 
him. Thus we read in the pseudo-Clementine homilies 
(ep. Clem., viii.): “For those able to work, provide work ; 
and to those incapable of work, be charitable.” ! 
Cyprian also (ch. ii.) assumes that if the church forbids 
some teacher of dramatic art to practise his profession, 
it must look after him, or, in the event of his being 
unable to do anything else, provide him with the 
necessaries of life.2~ We were not aware, however, 
if this was really felt to be a duty by the church at 
large, till the discovery of the Didaché. This threw 
quite a fresh light on the situation. In the Didaché 
(xii.) it is ordained that no brother who is able to 
work is to be maintained by any church for more 
than two or three days. The church accordingly 
had the right of getting rid of such brethren. But 
the reverse side of this right was a duty. “If any 
brother has a trade, let him follow that trade and 

1 Tlapéyovres pera raoys etppootvys Tas Tpopds Tos aTEXVvoLS 
dia TOY emurndevpatwv evvovpevor TAS Tpopaces THS dvayKaias Tpod7s* 
texvityn epyov, ddpavel edeos (“Providing supplies with all kindliness 

furnishing those who have no occupation with employment, 
and thus with the necessary means of livelihood. To the artificer, 
work ; to the incapable, alms’’). 

2 «Si paenuriam talis et necessitatem paupertatis obtendit, potest 
inter ceteros qui ecclesiae alimentis sustinentur huius quoque 
necessitatis adiuvari, si tamen contentus sit frugalioribus et 
innocentibus cibis nec putet salario se esse redimendum, ut a 
peccatis cesset” (“Should such a person allege penury and the 
necessities of poverty, his wants may also be met among those of 
the other people who are maintained by the church's aliment— 
provided always that he is satisfied with plain and frugal fare. Nor 


is he to imagine he must be redeemed by means of an allowance of 
money, in order to cease from sins’’). 
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earn the bread he eats. If he has no trade, exercise 
your discretion in arranging for him to live among 
you as a Christian but not in idleness. If he will 
not do this (¢.e.,,engage in the work with which 
you furnish him), he is trafficking with Christ 
(xptoréuropos). Beware of men like that.” It is 
beyond question, therefore, that a Christian brother 
could demand work from the church, and that the 
church had to furnish him with work. What bound 
the members together, then, was not merely the 
duty of supporting one another—that was simply the 
ultima ratio; it was the fact that they formed a 
guild of workers, in the sense that the churches had 
to provide work for a brother whenever he required 
it. This fact seems to me of great importance, from 
the social standpoint. The churches were also labour 
unions. The case attested by Cyprian proves that 
there is far more here than any merely rhetorical 
maxim. The church did become in this way a refuge 
for people in distress, who were prepared to work. Its 
attractive power was consequently intensified, and 
from the economic standpoint we must attach very 
high value to a union which provided work for 
those who were able to work, and at the same time 
kept hunger from those who were unfit for any 
labour. 

10. Care for brethren on a journey (hospitality) 
and for churches in poverty or peril.\_The diaconate 


1 [ have based this section on a study of my own which appeared 
in the Monatsschrift f. Diakonie und innere Mission (Dec. 1879, Jan. 
1880); but, as the relations of the individual church with Christendom 
in general fall to be noticed in this section, I have deemed it 
appropriate to treat the subject in greater detail. The ideal back- 
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went outside the circle of the individual church, 
when it deliberately extended its labours to 
include the relief of strangers, i.¢., in the _ first 
instance, of Christian brethren on their travels. In 
our oldest account of Christian worship on Sunday 
(Justin, Apol., I. Ixvii.; see above, p. 189), strangers on 
their travels are included in the list of those who 
receive support from the church-collections. This 
form of charity was thus considered part of the 
church’s business, instead of merely being left to the 
goodwill of individuals; though people had recourse 
in many ways to the private method, while the virtue 
of hospitality was repeatedly inculcated on the faith- 
ful.’ In the first epistle of Clement to the Corinthian 


ground of all this enterprise and activity may be seen in Ter- 
tullian’s remark (de praescr., xx.): “Ommes ecclesiae una; probant 
unitatem ecclesiarum communicatio pacis et appellatio fraternitatis 
et contesseratio hospitalitatis’’ (“ All churches are one, and the unity 
of the churches is shown by their peaceful intercommunion, the 
title of brethren, and the bond of hospitality ”’). 

1 Rom. xii. 13, “ Communicating to the necessities of the saints, 
given to hospitality”; 1 Pet. iv. 9, “ Using hospitality one towards 
another without murmuring” ; Heb. vi. 10, xiii. 2, “Forget not to 
show love to strangers, for thereby some have entertained angels 
unawares.” Individuals are frequently commended by Paul to the 
hospitality of the church; eg., Rom. xvi. 1 f., “Receive her in 
the Lord, as becometh the saints.’ See also 3 John 5-8. In 
the “Shepherd” of Hermas (Mand., viii. 10) hospitality is distinctly 
mentioned in the catalogue of virtues, with this remarkable com- 
ment: é yap TH irokevia ebpicxeras Gdyaboroinois more (“ for 
benevolence from time to time is found in hospitality”), while 
in Stm., viii. 10. 3, praise is assigned to those Christians who eis 
Tovs oikovs atrdv HoeHs tredéavto Tots dovrAovs Tod Heot (“ gladly 
welcomed God’s servants into their houses’’). Aristides, in his 
Apology (xv.), says that if Christians “see any stranger, they take 
him under their roof and rejoice over him as over a very brother” 


f x 16. eo. 4 27 ‘ , 23> x A aN 
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church, It is particularly noted, among the distin- 
guishing virtues of the church, that anyone who had 
stayed there praised their splendid sense of hospi- 


ddeAPG adyOwG). The exercise of hospitality by private individuals 
towards Christian brethren is assumed by Tertullian to be a duty 
which no one dare evade ; for, in writing to his wife (ad uzor., ii. 4), 
he warns her against marrying a heathen, should he (Tertullian) 
predecease her, on the ground that no Christian brother would get 
a spiritual reception in an alien household. But hospitality was 
inculeated especially upon officials of the church, such as elders 
(bishops) and deacons, who practised this virtue in the name of the 
church at large; cp. 1 Tim. iii. 2, Tit. i 8 (1 Tim. v. 10). In 
Hermas (Sim., ix. 27. 2) hospitable bishops form a special class 
among the saints, since “they gladly received God’s servants into 
their houses at all times and without hypocrisy.” In the Didaché 
a comparatively large amount of space is taken up with directions 
regarding the care of travellers, and Cyprian’s interest in strangers 
is attested by his seventh letter, written to his clergy at Carthage 
from his place of retreat during the Decian persecution. He 
writes :—“I beg you will attend carefully to the widows, and sick 
people, and all the poor. You may also pay the expenses of any 
strangers who may be in need, out of my own portion which I left 
with my fellow-presbyter Rogatianus. In case it should be all used, 
I hereby forward by the hands of Naricus the acolyte another 
sum of money, so that the sufferers may be dealt with more 
promptly and liberally” (“Viduarum et infirmorum et omnium 
pauperum curam peto diligenter habeatis, sed et peregrinis si 
qui indigentes fuerint sumptus suggeratis de quantitate mea propria 
quam apud Rogatianum compresbyterum nostrum dimisi. Quae 
quantitas ne forte iam erogata sit, misi eidem per Naricum 
acoluthum aliam portionem, ut largius et promptius circa 
laborantes fiat operatio”). Cp. also Apost. Const., iii. 3 (p. 98, 
9 f., ed. Lagarde), and Ep. Clem. ad Jacob (p. 9, 10 f., ed. 
Lagarde) : tous févous pera Taons tpofupias «is Tods EavTay oikous 
AapBdvere (“ Receive strangers into your homes with all readi- 
ness”). In his satire on the death of Peregrinus (xvi.), Lucian 
describes how his hero, on becoming a Christian, was amply pro- 
vided for on his travels. “Peregrinus thus started out for the 
second time, and betook himself to travelling; he had an ample 
allowance from the Christians, who constituted themselves his 
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tality! But during the early centuries of Christianity 
it was the Roman church more than any other which 
was distinguished by the generosity with which it 
practised this virtue. In one document from the 
reign of Marcus Aurelius, a letter of Dionysius the 
bishop of Corinth to the Roman church, it is ac- 
knowledged that the latter has maintained its primitive 
custom of showing kindness to foreign brethren. 
“Your worthy bishop Soter has not merely kept up 
this practice, but even extended it, by aiding the 
saints with rich supplies, which he sends from time 
to time, and also by addressing blessed words of com- 
fort to brethren coming up to Rome, like a loving 
father to his children” (Kus., H_E., iv. 23. 10). We 
shall return to this later on; meanwhile it may be 
pointed out, in this connection, that the Roman church 
owed its rapid rise to supremacy in Western Christen- 
dom, not simply to its geographical position within 
the capital of the empire, or to the fact of its having 
been the seat of apostolic activity throughout the 
West, but also to the fact that it recognized the special 
obligation of caring for Christians in general, which 
fell to it as the church of the imperial capital. A 
living interest in the collective church of Christ 
throbbed with peculiar vigour throughout the Roman 
church, as we shall see, from the very outset, and 
bodyguard, so that he lived in clover. Thus for some time he pro- 
vided for himself in this fashion.” From the pseudo-Clementine 


epistle de virginitate one also learns to appreciate the appeal and 
exercise of hospitality. 

1 1 Clem, i. 2: ris yap raperidnpyoas mpos ipas . TO peyado- 
mperes THS pirogevias tpadv HOos oik éxypvéev (“What person who has 
sojourned among you has not proclaimed your splendid, 
hospitable disposition ?”) ; ep. above, p. 188. 
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the practice of hospitality was one of its manifes- 
tations. Ata time when Christianity was still a home- 
less religion, the occasional travels of the brethren were 
frequently the means of bringing churches together 
which otherwise would have had no common tie; 
while in an age when Christian captives were being 
dragged off, and banished to distant spots throughout 
the empire, and when brethren in distress sought 
shelter and solace, the practical proof of hospitality 
must have been specially telling. As early as the 
second century one bishop of Asia Minor even wrote 
a book upon this virtue. So highly was it prized 
within the churches that it was put next to faith as 
the genuine proof of faith. “For the sake of his 
faith and hospitality, Abraham had a son given him 
in his old age.” ‘For his hospitality and piety was 
Lot saved from Sodom.” “For the sake of her faith 
and hospitality was Rahab saved.” Such are the 
examples of which, in these very words, the Roman 
church reminds her sister at Corinth. Nor was this 
exercise of hospitality merely an aid in passing. The 
obligation of work imposed by the Christian church 
has been already mentioned (cp. pp. 215 f.); if any 
visitors wished to settle down, they had to take up 
some work, as is plain from the very provision made 
for such cases. The church then had to make it 
feasible for such people to practise their own trades, 
or else to provide them with some other suitable 
occupation (Didaché, xii.). 

It was easy to take advantage of a spirit so obliging 


1 Melito of Sardes, according to Eusebius (H.E., iv. 26. 2). 
2 1 Clem., x. 7, xi. 1, xii. 1. 
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and unsparing (e.g., the case of Proteus Peregrinus, 
and especially the churches’ sad experience of so- 
called prophets and teachers). Heretics could creep 
in, and so could loafers or impostors. We note, 
accordingly, that definite precautions were taken 
against these at quite an early period. The new 
arrival is to be tested, to see whether or not he is a 
Christian (cp. 2 and 3 John; Did., xii.). In the case 
of an itinerant prophet, his words are to be compared 
with his actions. No brother is to remain idle in 
any place for more than two days, or three at the 
very most; after that, he must either leave or labour 
(Did., xii.). Later on, any brother on a journey was 
required to bring with him a passport from his 
church at home. Things must have come to a sad 
pass when (as the Didaché informs us) it was 
ordained that any visitor must be adjudged a 
false prophet without any more ado, if during 
an ecstasy he ordered a meal and then partook of it, 
or if in an ecstasy he asked for money. Many a 
traveller, however, who desired to settle down, did 
not come with empty hands; such persons did not 
ask, they gave. Thus we know (see above) that 
when Marcion came from Pontus and joined the 
Roman church, he contributed 200,000 sesterces to 
its funds (Tert., de praescr., xxx.). Still, such cases 
were the exception; as a rule, visitors were in need 
of assistance. 

Care lavished on brethren on a journey blossomed 
naturally into a sympathy and care for any distant 
churches in poverty or peril. The keen interest 
shown in a guest could not cease when he left the 
threshold of one’s house or passed beyond the city 
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gates. And more than this, the guest occupied the 
position of a representative to any church at which 
he arrived ; he was a messenger to them from some 
distant circle of brethren who were probably entire 
strangers and were yet related to them. His account 
of the distress and suffering of his own church, or of 
its growth and spiritual gifts, was no foreign news. 
The primitive churches were sensible that their faith 
and calling bound them closely together in this 
world; they felt, as the apostle enjoined, that “if 
one member suffer, all the members suffer with it, 
while if one member is honoured, all the members 
rejoice with it” (1 Cor. xii. 26). And there is no 
doubt whatever that the consciousness of this was 
most vigorous and vital in the very ages during 
which no external bond as yet united the various 
churches, the latter standing side by side in almost 
entire independence of each other. These were the 
ages when the primitive article of the common 
symbol, “I believe in one holy church,” was really 
nothing more than an article of faith. And of course 
the effect of the inward ties was all the stronger, 
when people were participating in a common faith, 
which found expression ere long in a brief and 
vigorous confession, or practising the same love and 
patience and Christian discipline, or turning their 
hopes in common to that glorious consummation of 
Christ’s kingdom, of which they had each received 
the earnest and the pledge. These common posses- 
sions stimulated brotherly love; they made strangers 
friends, and brought the distant near. ‘“ By secret 
signs and marks they manage to recognize one 


another, loving each other almost before they are 
15 
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acquainted”; thus are Christians described by the 
pagan Cecilius (Min. Felix, ix. 8). Changes after- 
wards took place; but this vital sense of belonging 
to one brotherhood never wholly disappeared. 

In the great prayers of thanksgiving and supplica- 
tion offered every Sabbath by the churches, there was 
a fixed place assigned to intercession for the whole 
of Christendom throughout the earth. Before very 
long this kindled the consciousness that every in- 
dividual member belonged to the holy unity of 
Christendom, just as it also kept them mindful of 
the services which they owed to the general body. In 
the epistles and documents of primitive Christianity, 
wherever the church-prayers emerge, their cecu- 
menical character is made very clear and conspicuous." 
The particular means of intercourse were provided 
by epistles, circular letters, collections of epistles, the 
transmission of acts or of official records, or by travellers 
and special messengers. When matters of import- 
ance were at stake, the bishops themselves went 
forth to settle controversial questions or to arrange 
a common basis of agreement. It is not our business 
in these pages to describe all this varied intercourse. 
We shall confine ourselves to the task of gathering 
and explaining those passages in which one church 
came to the aid of another in any case of need. 
Poverty, sickness, persecution, and suffering of all 
kinds, formed one class of troubles which demanded 
constant help on the part of churches that were 
better off; while, in a different direction, assistance 
was required in those internal crises of doctrine 
and of conduct which might threaten a church and 

1 Cp. 1 Clem. lix. 2 f. with my notes ad loc. 
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in fact endanger its very existence. Along both of 
these lines the brotherly love of the churches had to 
prove its reality. 

The first case of one church supporting another 
occurs at the very beginning of the apostolic age. 
In Acts xi. 27 f. we read that Agabus in Antioch 
foretold a famine. On the news of this, the young 
church at Antioch made a collection on behalf of 
the poor brethren in Judza, and despatched the 
proceeds to them by the hands of Barnabas and Paul.’ 
It was a Gentile Christian church which was the 
first, so far as we are aware, to help a sister church 
in her distress. Shortly after this, the brotherly love 
felt by young Christian communities drawn from 
pagans in Asia and Europe, is reported to have 
approved itself on a still wider scale. Even after the 
famine had passed, the mother church at Jerusalem 
continued poor. Why, we do not know. An 
explanation has been sought in the early attempt 
by which that church is said to have introduced a 
voluntary community of goods; it was the failure of 
this attempt, we are to believe, that left the local 
church impoverished. This is merely a vague con- 
jecture. Nevertheless, the poverty at Jerusalem 
remains a fact. At the critical conference in 
Jerusalem, when the three pillar-apostles definitely 
recognized Paul’s mission to the Gentiles, the latter 
pledged himself to remember the poor saints at 
Jerusalem in distant lands, and the epistles to the 
Galatians, the Corinthians, and the Romans, show 

1 No doubt, the account (in Acts) of the Antiochene donation 


and of the journey of Barnabas and Paul to Jerusalem, does lie 
open to critical suspicion (see Overbeck, ad loc.). 


228 EXPANSION OF CHRISTIANITY 


how widely and faithfully the apostle discharged 
this obligation. His position in this matter was by 
no means easy. He had made himself responsible 
for a collection whose value depended entirely on the 
voluntary devotion of the churches which he founded. 
But he was sure he could rely on them, and in this 
he did not deceive himself. Paul’s churches made 
his concerns their own, and money for the brethren 
far away at Jerusalem was collected in Galatia, 
Macedonia, and Achaia. Even when the apostle had 
to endure the sight of all his work in Corinth being 
endangered by a severe local crisis, he did not fail 
to remember the business of the collection along with 
more important matters. The local arrangements for 
it had almost come to a standstill by the time he 
wrote, and the aim of his vigorous, affectionate, and 
graceful words of counsel to the church is to revive 
the zeal which had been allowed to cool amid their 
party quarrels (2 Cor. vii. 9). Not long afterwards 
he is able to tell the Romans that “those of 
Macedonia and Achaia freely chose to make a certain 
contribution for the poor saints at Jerusalem. They 
have done it willingly, and indeed it was a debt. 
For if the Gentiles have been made partakers of their 
spiritual things, they owe it to them also to minister 
to them in secular things” (Rom. xv. 26 f.). In this 
collection Paul saw a real duty of charity which rested 
on the Gentile churches, and one has only to realize the 
circumstances under which the money was gathered 
in order to understand the meaning it possessed for 
the donors themselves. As yet, there was no coming 
or going between the Gentile and the Judean 
Christians, though the former had to admit that 
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the latter were one with themselves as brethren 
and as members of a single church. The churches 
in Asia and Europe were imitators of the churches 
of God in Judea (1 Thess. ii. 14), yet they had no 
fellowship in worship, life, or customs. This collection 
formed, therefore, the one visible expression of that 
brotherly unity which otherwise was rooted merely in 
their common faith. This was what lent it a signi- 
ficance of its own. For a considerable period this 
devotion of the Gentile Christians to their distressed 
brethren in Jerusalem was the sole manifestation, even 
in visible shape, of the consciousness that all Christians 
shared an inner fellowship. We do not know how 
long the contributions were kept up. The great 
catastrophes which occurred in Palestine after 65 .p. 
had a disastrous effect at any rate upon the relations 
between Gentile Christians and their brethren in 
Jerusalem and Palestine.'—Forty years later the age 
of persecutions burst upon the churches, though 
no general persecution occurred until the middle of 
the third century. When some churches were in 
distress, their possessions seized” and their existence 
imperilled, the others could not feel happy in their 

1 The meaning of Heb. vi. 10 is uncertain. I may observe at 
this point that more than three centuries later Jerome employed 
this Pauline collection as an argument to enforce the duty of all 
Christians throughout the Roman empire to support the monastic 
settlements at the sacred sites of Jerusalem and Bethlehem. In 
his treatise against Vigilantius (xiii.), who had opposed the 
squandering of money to maintain monks in Judea, Jerome argues 
from 2 Cor. viii., ete., without more ado as a scriptural warrant for 
such collections. 

? Even by the time of Domitian, Christian churches were liable 


to poverty, owing to the authorities seizing their goods; cp. Heb. 
X. 34 (if the epistle belongs to this period), and Eus., H.£., iii. 17. 
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own undisturbed position. Succour of their perse- 
cuted brethren seemed to them a duty, and it was 
a duty from which they did not shrink. Justin (Joc. 
cit.) tells us that the maintenance of imprisoned 
Christians was one of the regular objects to which 
the church collections were devoted, a piece of 
information which is corroborated and enlarged by 
the statement of Tertullian, that those who 
languished in the mines or were exiled to desert 
islands or lay in prison, all received monies from the 
church.’ Neither statement explains whether it was 
only members of the particular church in question who 
were thus supported. This, however, is inherently 
improbable, and there are express statements to the 
contrary, including one from a pagan source. 
Dionysius of Corinth (Eus., H.L., iv. 23. 10) writes 
thus to the Roman Christians about the year 170 :— 
“From the very first you have had this practice of 
aiding all the brethren in various ways and of 
sending contributions to many churches in every 
city, thus in one case relieving the poverty of the 
needy, or in another providing for brethren in the 
mines. By these gifts, which you have sent from 
the very first, you Romans keep up the hereditary 
customs of the Romans, a practice your bishop Soter 
has not merely maintained but even extended.” A 
hundred years later Dionysius, the bishop of 
Alexandria, in writing to Stephen the bishop of 
Rome, has occasion to mention the churches in 
Syria and Arabia. Whereupon he remarks in 

1 Tert., Apol., xxxix.: “Si qui in metallis et si qui in insulis, vel 


in custodiis, dumtaxat ex causa dei sectae, alumni suae confessionis 
fiunt” (cp. p. 190). 
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passing, “To them you send help regularly, and you 
have just written them another letter” (Kus., H.£., 
vii. 5. 2). Basil the Great informs us that under 
bishop Dionysius (259-269 a.p.) the Roman 
church sent money to Cappadocia to purchase the 
freedom of some Christian captives from the bar- 
barians, an act of kindness which was still remem- 
bered with gratitude in Cappadocia at the close of 
the fourth century... Thus Corinth, Syria, Arabia, 
and Cappadocia, all of them churches in the East, 
unite in testifying to the praise of the church at 
Rome, and we can understand from the language 
of Dionysius of Corinth, how Ignatius could describe 
that church as the zpoxaOnuévy ths ayarns, “the 
leader of love.”? Nor were other churches and their 
bishops behindhand in the matter. Similar stories 
are told of the church at Carthage and its bishop 
Cyprian. From a number of letters written shortly 
before his execution, it is quite clear that Cyprian 
sent money to provide for the Christians who then 
lay captive in Numidia (ep. Ixxvi.-Ixxix.), and 
elsewhere in his correspondence there is similar 
evidence of his care for stranger Christians and 
foreign churches. The most memorable of his 
letters, in this respect, is that addressed to the 
bishops of Numidia in 253 a.p. The latter had 
informed him that wild hordes of robbers had invaded 
the country and carried off many Christians of both 


' Basil, ep. ad Damasum papam (Ixx.). 

2 Ign., ad Rom., proemium. Cp. Zahn, ad loc., “in caritatis 
operibus semper primum locum sibi vindicavit ecclesia Romana” 
(“The Roman church always justified her primacy in works of 


charity’). 


232 EXPANSION OF CHRISTIANITY 


sexes into captivity. Whereupon Cyprian instituted 
a collection on their behalf and forwarded the 
proceeds to the bishops along with the following 
letter (ep. Ixii.). It is the most elaborate and 
important document from the first three centuries, 
bearing upon the support extended to one church by 
another, and for that reason we may find room for it 
at this point. 

“ Cyprian to Januarius, Maximus, Proculus, Victor, 
Modianus, Nemesianus, Nampulus, and Honoratus, 
the brethren: greeting. 

«With sore anguish of soul and many a tear have 
I read the letter which in your loving solicitude you 
addressed to me, dear brethren, with regard to the 
imprisonment of our brothers and sisters. Who 
would not feel anguish over such misfortunes? Who 
would not make his brother’s grief his own? For, 
says the apostle Paul: Should one member suffer, all 
the others suffer along with it; and should one 
member rejoice, the others rejoice with it also. And 
in another place he says: Who is weak, and I am not 
weak? We must therefore consider the present im- 
prisonment of our brethren as our imprisonment, 
reckoning the grief of those in peril as our grief. We 
form a single body in our union, and we ought 
to be stirred and strengthened by religious duty as 
well as by love to redeem our members the brethren. 

“For as the apostle Paul once more declares : Know 
ye not that ye are God’s temple and that the holy 
Spirit dwelleth in you? Though love failed to stir us 
to succour the brethren, we must in this case consider 
that it is temples of God who are imprisoned, nor 
dare we by our procrastination and neglect of fellow- 
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feeling allow temples of God to remain imprisoned for 
any length of time, but must put forth all our energies, 
and with all speed manage by mutual service to deserve 
the grace of Christ our Lord, our Judge, our God. For 
since the apostle Paul says: So many of you as are 
baptized into Christ have put on Christ, we must see 
Christ in our imprisoned brethren, redeeming from 
the peril of imprisonment him who redeemed us from 
the peril of death. He who took us from the jaws 
of the devil, who bought us with his blood upon the 
cross, who now abides and dwells in us, he is now to 
be redeemed by us for a sum of money from the 
hands of the barbarians. . . Will not the feeling of 
humanity and the sense of united love incline each 
father among you to look upon those prisoners 
as his sons, every husband to feel, with anguish for 
the marital tie, that his wife languishes in that im- 
prisonment ?” Then, after an account of the special 
dangers incurred by the consecrated “ virgins ”— “‘ our 
church, having weighed and sorrowfully examined all 
those matters in accordance with your letter, has 
gathered donations for the brethren speedily, freely, 
and liberally ; for while, according to its powers of 
faith, it is ever ready for any work of God, it has 
been raised to a special pitch of charity on this occa- 
sion by the thought of all this suffering. For since 
the Lord says in his gospel: I was sick and ye visited 
me, with what ampler reward for our alms will he 
now say: I was in prison and ye redeemed me? And 
since again he says: I was in prison and ye visited 
me, how much better will it be for us on the day of 
Judgment, when we are to receive the Lord’s reward, 
to hear him say: I was in the dungeon of imprison- 
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ment, in bonds and fetters among the barbarians, and 
ye rescued me from that prison of slavery! Finally, 
we thank you heartily for summoning us to share 
your trouble and your noble and necessary act of 
love, and for offering us a rich harvest-field wherein 
to scatter the seeds of our hope, in the expectation of 
reaping a very plentiful harvest from this heavenly 
and helpful action. We transmit to you a sum of 
a hundred thousand sesterces [close upon £1000] 
collected and contributed by our clergy and people 
here in the church over which by God’s mercy we 
preside ; this you will dispense in the proper quarter 
at your own discretion. 

“In conclusion, we trust that nothing like this will 
occur in future, but that, guarded by the power of 
God, our brethren may henceforth be quit of all such 
perils. Still, should the like occur again, for a test 
of love and faith, do not hesitate to write of it to us; 
be sure and certain that while our own church and 
the whole of the church pray fervently that this may 
not recur, they will gladly and generously contribute 
even if it does take place once more. In order that 
you may remember in prayer our brethren and 
sisters who have taken so prompt and liberal a share 
in this needful act of love, praying that they may be 
ever quick to aid, and in order also that by way of 
return you may present them in your prayers and 
sacrifices, I add herewith the names of all. Further, 
I have subjoined the names of my colleagues (the 
bishops) and fellow-priests, who like myself were 
present and made such contributions as they could 
afford in their own name and in the name of their 
people; I have also noted and forwarded their small 
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sums along with our own total. It is your duty, 
faith and love alike require it, to remember all these 
in your prayers and supplications. 

“Dearest brethren, we wish you unbroken pros- 
perity in the Lord. Remember us.” 

Plainly the Carthaginian church is conscious here 
of having done something out of the common. But 
it is intensely conscious also of having thus dis- 
charged a duty of Christian love, and the religious 
basis of the duty is laid down in exemplary fashion. 
It is also obvious that so liberal a grant could not be 
taken from the proceeds of the ordinary church- 
collections. 

Yet another example of Cyprian’s care for a foreign 
church is extant. In the case (cp. above, p. 218) 
already mentioned of the teacher of the histrionic 
art who is to give up his profession and be sup- 
ported by the church, if he has no other means of 
livelihood, Cyprian (ep. ii.) writes that the man may 
come to Carthage and find maintenance in the local 
church, if his own church is too poor to feed him.’ 

Lucian’s satire on the death of Peregrinus, in the 
days of Marcus Aurelius, is a further witness to the 
alert and energetic temper of the interest taken in 
churches at the outbreak of persecution or during a 
period of persecution. The governor of Syria had 
ordered the arrest of this character, who is described 
by Lucian as a nefarious impostor. Lucian then 


1 «Si illic ecclesia non sufficit ut laborantibus praestat alimenta, 
poterit se ad nos transferre (i.e., to Carthage), et hic quod sibi ad 
vietum atque ad vestitum necessarium fuerit accipere” (“If the 
local church is not able to support those who labour, let it send 
them on to us to get the needful food and clothing”). 
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narrates the honour paid him, during his imprison- 
ment, by Christians, and proceeds as follows :—< In 
fact, people actually came from several Asiatic town- 
ships, sent by Christians in the name of their 
churches, to render aid, to conduct the defence, and 
to encourage the man. They become incredibly 
alert when anything of this kind occurs, that affects 
their common interests. On such occasions no 
expense is grudged. Thus they poured out on 
Peregrinus, at this time, sums of money which were 
by no means trifling, and he drew from this source a 
considerable income.”* What Lucian relates in this 
passage cannot, therefore, have been an infrequent 
occurrence. Brethren arrived from afar in the name 
of their churches, not merely to bring donations for 
the support of prisoners, but also to visit them in 
prison, and to encourage them by evidences of love ; 
they actually endeavoured to stand beside them in 
the hour of trial.. The seven epistles of Ignatius 
form, as it were, a commentary upon these observa- 
tions of the pagan writer. In them we come across 
the keen sympathy shown by the churches of Asia 
Minor as well as by the Roman church in the 
fortunes of a bishop upon whom they had never set 
eyes before; we also get a vivid sense of their care 
for the church at Antioch, which was now orphaned. 
Ignatius is being taken from Antioch to Rome, in 
order to fight with beasts at the capital, and mean- 


1 It may be observed at this point that there were no general 
collections in the early church, like those maintained by the Jews 
in the Imperial age. The organization of the churches would not 
tend greatly to promote any such undertakings, since Christians 
had no headquarters such as the Jews possessed in Palestine. 
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while the persecution of Christians at Antioch 
proceeds apace. On reaching Smyrna, he is greeted 
by deputies from the churches of Ephesus, Magnesia, 
and Tralles. After several days’ intercourse, he 
entrusts them with letters to their respective 
churches, in which, among other things, he warmly 
commends to the brethren of Asia Minor his own 
forlorn church. “Pray for the church in Syria,” he 
writes to the Ephesians. ‘“ Remember the church 
in Syria when you pray,” he writes to the Trallians ; 
“IT am not worthy to belong to it, since I am the 
least of its members.” And in the letter to the 
Magnesians he repeats this request, comparing the 
church at Antioch to a field scorched by the fiery 
heat of persecution, which needs some _ refreshing 
dew; the love of the brethren is to revive itt At 
the same time we find him turning to the Romans 
also. There appears to have been some _ brother 
from Ephesus who was ready to convey a letter to 
the Roman church, but Ignatius assumes they will 
learn of his fortunes before the letter reaches them. 
What he fears is, lest they should exert their in- 
fluence at court on his behalf, or rob him of his 
coveted martyrdom by appealing to the Emperor. 
The whole of the letter is written with the object of 
blocking the Roman church upon this line of action.’ 
But all that concerns us here is the fact that a 
stranger bishop from abroad could assume that the 

1 Eph. xxi. 2; Trall., xiii. 1; Magn., xiv. 

? Even here Ignatius remembers to commend the church at 
Antioch to the church of Rome (ix.). “ Remember in your prayers 
the Syrian church, which has God for its shepherd now instead of 


me. Jesus Christ alone shall be its overseer (bishop)—he and your 
love together,” 
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Roman church would interest itself in him, whether 
he was thinking of a legal appeal or of the Roman 
Christians moving in his favour along some special 
channels open to themselves. A few days afterwards 
Ignatius found himself at Troas, accompanied by the 
Ephesian deacon Burrhus, and provided with con- 
tributions from the church of Smyrna.’ Thence he 
writes to the churches of Philadelphia and Smyrna, 
with both of which he had become acquainted 
during the course of his journey, as well as to 
Polycarp, the bishop of Smyrna. Messengers from 
Antioch reached him at Troas, with news of the 
cessation of the persecution at the former city, and 
with the information that some churches in the 
vicinity of Antioch had already despatched bishops 
or presbyters and deacons to congratulate the local 
church (Philad., x. 2). Whereupon, persuaded that 
the church of Antioch had been delivered from its 
persecution through the prayers of the churches in 
Asia Minor, Ignatius urges the latter also to send 
envoys to Antioch in order to unite with that church 
in thanking God for the deliverance. ‘Since I am 
informed,” he writes to the Philadelphians (x. 1 f.), 
“that, in answer to your prayers and love in Jesus 
Christ, the church of Antioch is now at peace, it 
befits you, as a church of God, to send a deacon as 
your delegate with a message of God for that 
church, so that he may congratulate the assembled 
church and glorify the Name. Blessed in Jesus Christ 
is he who shall be counted worthy of such a mission ; 
and ye shall yourselves be glorified. Now it is not 
impossible for you to do this for the name of God, if 
1 Philad., xi. 2; Smyrn., xii. 1. 
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only you have the desire.” ‘The same counsel is given 
to Smyrna. The church there is also to send a 
messenger with a pastoral letter to the church of 
Antioch (Smyrn., xi.). The unexpected suddenness 
of his departure from Troas prevented Ignatius from 
addressing the same request to the other churches of 
Asia Minor. He therefore begs Polycarp not only 
himself to despatch a messenger with all speed 
(Polyc., vii. 2), but to write in his name to the other 
churches and ask them to share the general joy of 
the Antiochene Christians either by messenger or by 
letter (Polyc., vill. 1). A few weeks later the church 
at Philippi wrote to Polycarp that it also had made 
the acquaintance of Ignatius during that interval ; 
it requested the bishop of Smyrna, therefore, to 
forward its letter to the church of Antioch, when- 
ever he sent his own messenger. Polycarp under- 
takes to do so. In fact, he even holds out the 
prospect of conveying the letter himself. As 
desired by them, he also transmits to them such 
letters of Ignatius as had come to hand, and asks for 
reliable information upon the fate of Ignatius and his 
companions." 

Such in outline is the situation as we find it in 
the seven letters of Ignatius and in Polycarp’s epistle 
to the Philippians. What a wealth of intercourse 
there is between the churches! What public spirit! 
What brotherly care for one another! Financial 
support retires into the background here. The 
foreground of the picture is filled by proofs of that 
personal co-operation by means of which whole 
churches, or again churches and their bishops, could 

1 Polyc., ad Phil., xiii. 
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lend mutual aid to one another, consoling and 
strengthening each other, and sharing their sorrows 
and their joys. Here we step into a whole world 
of sympathy and love. 

From other sources we also learn that after 
weathering a persecution the churches would send 
a detailed report of it to other churches. Two con- 
siderable documents of this kind are still extant. 
One is the letter addressed by the church of Smyrna 
to the church of Philomelium and to all Christian 
churches, after the persecution which took place 
under Antoninus Pius. The other is the letter of 
the churches in Gaul to those in Asia Minor and 
Phrygia, after the close of the bloody persecution 
under Marcus Aurelius.’ In both letters the perse- 
cution is described in great detail, while in the former 
the death of bishop Polycarp is specially dwelt on, 
since the glorious end of a bishop who was well 
known in the East and West alike had to be 
announced to all Christendom. The events which 
transpired in Gaul had a special claim upon the 
sympathy of the Asiatic brethren, for at least a 
couple of the latter, Attalus of Pergamum and 
Alexander, a Phrygian, had suffered a glorious 
martyrdom in the Gallic persecution. The churches 
also took advantage of the opportunity to communi- 
cate to the brethren certain notable experiences of 
their own during the period of persecution, as well 
as the principles which they had verified. Thus the 


1 It is preserved, though not in an entirely complete form, by 
Eusebius (H.E., v. 1 f.). The Smyrniote letter also occurs in an 
abbreviated form in Eusebius (iv. 15); the complete form, however, 
is also extant in a special type of text, both in Greek and Latin. 
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Smyrniote church speaks very decidedly against the 
practice of people delivering themselves up and 
craving for martyrdom. It gives one melancholy 
instance of this error (Mart. Polyc., iv.). The 
churches of Gaul, for their part (in Eus., H.E., v. 2), 
put in a warning against excessive harshness in the 
treatment of penitent apostates. They are able also 
to describe the tender compassion shown by their 
own confessors. It was otherwise with the church 
of Rome. She exhorted the church of Carthage to 
stand fast and firm during the Decian persecution,! 
and at a subsequent period conferred with it upon 
its principles of dealing with apostates.” Here a 
special case was under discussion. Cyprian, the 
bishop of Carthage, had fled during the persecution ; 
nevertheless, he had continued to superintend his 
church from his retreat, since he could say with 
quite a good conscience that he was bound to look 
after his own people. The Romans, who had not 
been at first informed of the special circumstances of 
the case, evidently viewed the bishop’s flight with 
serious misgiving, and thought themselves obliged to 
write for the encouragement of the church. The 
fact was, no greater disaster could befall a church in 
a period of distress than the loss of its clergy or 


' Ep. viii. in Cyprian’s correspondence (ed. Hartel). 

? Cp. my study (in the volume dedicated to Weizsicker, 1892), 
on “The letters of the Roman clergy from the age of the papal 
vacancy in 250 a.p.” There is also an interesting remark ot 
Dionysius of Alexandria in a letter addressed to Germanus which 
Eusebius has preserved (H.E., VII. xi. 3). Dionysius tells how 
“one of the brethren who were present from Rome accompanied ” 
him to his examination before Aemilianus the governor (during the 
Valerian persecution). 6 
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bishop by death or dereliction of duty. In his 
treatise on “Flight during a persecution,” Tertullian 
relates how deacons, presbyters, and bishops fre- 
quently ran away at the outbreak of a persecution, 
on the plea of Matt. x. 23: “If they persecute you in 
one city, flee unto another.” The result was that 
the church either collapsed or fell a prey to heretics.’ 
The more dependent the church became upon its 
clergy, the more serious were the consequences to 
the church of any failure or even of any change in 
the ranks of the latter. This was well understood 
by the ardent persecutors of the church in the third 
century, by Maximin I., by Decius, by Valerian, and 
by Diocletian. Even a Cyprian could not retain 
control of his church from a place of retreat! He 
had to witness it undergoing shocks of disastrous 
force. It was for that very reason that the sister 
churches gave practical proof of their sympathy in 
crises of this kind, partly by sending letters of com- 
fort during the trial, as the Romans did, partly by 
addressing congratulations to the church when the 
trial had been passed. In his church _ history 
Kusebius furnishes us with selections from the ample 

1 «Sed cum ipsi auctores, id est ipsi diaconi et presbyteri et 
episcopi fugiunt, quomodo laicus intellegere potuerit, qua ratione 
dictum: Fugite de civitate in civitatem? (Tales) dispersum 
gregem faciunt et in praedam esse omnibus bestiis agri, dum non 
est pastor illis. Quod nunquam magis fit, quam cum in persecutione 
destituitur ecclesia a clero” (“ But when the very authorities them- 
selves—deacons, I mean, and presbyters and bishops—take to 
flight, how can a layman see the real meaning of the saying, 
‘Flee from city to city’? Such shepherds scatter the flock and 
leave it a prey to every wild beast of the field, by depriving it of a 


shepherd. And this is specially the case when a church is forsaken 
by the clergy during persecution’’), de fuga, xi. 
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correspondence of Dionysius, bishop of Corinth, and 
one of these letters, addressed to the church of 
Athens, is relevant to our present purpose. Eusebius 
writes as follows (A.E., IV xxiii. 2 f.): “The 
epistle exhorts them to the faith and life of the 
gospel, which Dionysius accuses them of undervalu- 
ing. Indeed, he almost says they have fallen away 
from the faith since the martyrdom of Publius, their 
bishop, which had occurred during the persecution in 
those days. He also mentions Quadratus, who was 
appointed bishop after the martyrdom of Publius, 
and testifies that by the zeal of Quadratus they were 
gathered together again and had new zeal imparted 
to their faith.” The persecution which raged in 
Antioch during the reign of Septimius Severus 
claimed as its victim the local bishop of that day, 
one Serapion. His death must have exposed the 
church to great peril, for when the episcopate was 
happily filled up again, the bishop of Cappadocia 
wrote a letter of his own from prison to congratulate 
the church of Antioch, in the following terms: “The 
Lord has lightened and smoothed my bonds in this 
time of captivity, by letting me hear that, 
through the providence of God, the bishopric of your 
holy church has been undertaken by Asclepiades, 
whose services to the faith qualify him thoroughly 
for such a position” (Kus., HH#., VI. xi. 5). 

Hitherto we have been gleaning from the scanty 
remains of the primitive Christian literature what- 
ever bore upon the material support extended by 
one church to another, or upon the mutual assist- 
ance forthcoming in a time of persecution. But 
whenever persecutions brought about internal crises 
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and perils in a church, as was not infrequently the 
case, the sympathetic interest of the church extended 
to this sphere of need as well, and attempts were 
made to meet the situation. Such cases now fall 
to be considered, cases in which it was not poverty 
or persecution, but internal abuses and internal 
dangers, pure and simple, which drew a word of 
comfort or of counsel from a sister church or from 
its bishop. 

In this connection we possess one document 
dating from the very earliest period, viz., the close 
of the first century, which deserves especial notice. 
It is the so-called first epistle of Clement, which is 
really an official letter sent by the Roman church 
to the Corinthian." Within the pale of the latter 
church a crisis had arisen, whose consequences were 
extremely serious. All we know, of course, is what 
the majority of the church thought of the crisis, but 
according to their account certain newcomers, of an 
ambitious and conceited temper, had repudiated the 
existing authorities and led a number of the younger 
members of the church astray.” Their intention was 
to displace the presbyters and deacons, and in general 
to abolish the growing authority of the officials 
(xl.-xlvii.). A bitter struggle ensued, in which even 
the women took some part.’ Faith, love, and 
brotherly feeling were already threatened with 
extinction (i—ii.). The scandal became notorious 
throughout Christendom, and indeed there was a 
danger of the heathen becoming acquainted with 

1 Cp. the inscription. 


2 Cp. i. 1, iii. 3, xxxix. 1, xlvii. 6, ete. 
3 This is probable, from i. 3, xxi. 6. 
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the quarrel, of the name of Christ being blasphemed, 
and of the church’s security being imperilled.1| The 
Roman church stepped in. It had not been asked 
by the Corinthian church to interfere in the matter ; 
on the contrary, it spoke out of its own accord.? 
And it did so with an affection and solicitude equal 
to its candour and dignity. It felt bound, for 
conscience’ sake, to give a serious and_ brotherly 
admonition, conscious that God’s voice spoke 
through its words for peace,? and at the same time 
for the strict maintenance of respect towards the 
authority of the officials (cp. xl. f.). Withal it never 
forgets that its place is merely to point out the 
right road to the Corinthians, not to lay commands 
upon them;* over and again it expresses most 
admirably its firm confidence that the church knows 
the will of God and will bethink itself once more of 
what is the proper course.’ It even clings to the 
hope that the very agitators will mend their ways 
(cp. liv.). But in the name of God it asks that a 
speedy end be put to the scandal. The transmission 
of the epistle is entrusted to the most honoured men 
within its membership. ‘They shall be witnesses 
between us and you. And we have done this that 
you may know we have had and still have every 
concern for your speedy restoration to peace” (Ix. 
3). The epistle concludes by saying that the 


1 Cp. xlvii. 7, i. 1. 

2 i. 1, xlvii. 6-7. 

3 Cp. lix. 1, lvi. 1, Lxiii. 2. 

4 Cp. especially lviii. 2: Séfacbe Thy cvpBovdiy Hpav (“accept 
our counsel’). 

5 Cp. xl. 1, xlv. 2 f., liii. 1, lxii. 3. 
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Corinthians are to send back the envoys to Rome 
as soon as possible in joy and peace, so that the 
Romans may be able to hear of concord regained 
with as little delay as possible and to rejoice speedily 
on that account (Ixv. 1). There is nothing in early 
Christian literature to compare with this elaborate 
and vigorous writing, which is lit up with all the 
brotherly affection and the public spirit of the church. 
But similar notices are not infrequent. The church 
at Philippi, for example, sent a letter across the sea 
to the aged Polycarp at Smyrna, informing him of 
a sad case which had occurred in their own midst. 
One of their presbyters, named Valens, had been 
convicted of embezzling the funds of the church. 
In his reply, which is still extant, Polycarp takes up 
this melancholy piece of news (Polyc., ad Phil., xi.). 
He does not interfere with the jurisdiction of the 
church, but he exhorts and counsels the Philippians. 
They are to take warning from this case and avoid 
avarice themselves. Should the presbyter and his 
wife repent, the church is not to treat them as 
enemies, but as ailing and erring members, so that 
the whole body may be saved. The bishop lets it 
be seen that the church’s treatment of the case does 
not appear to him to have been entirely correct. 
He exhorts them to moderate their passion and to 
be gentle. But, at the same time, in so doing he is 
perfectly conscious of the length to which he may 
venture to go in opposing an outside church. When 
Ignatius, bishop of Antioch, is being conveyed across 
Asia Minor, he takes the opportunity of writing brief 
letters to encourage the local churches in any perils 
to which they may be exposed. He warns them 


THE GOSPEL OF LOVE AND CHARITY 247 


against the machinations of heretics, exhorts them to 
obey the clergy, urges a prudent concord and firm 
unity, and in quite a thorough fashion gives special 
counsels for any emergency. At the opening of the 
second century a Roman Christian, the brother of the 
bishop, desires to lay down the via media of proper 
order and discipline at any crisis in the church, as he 
himself had found that via, between the extremes 
of laxity and rigour. His aim is directed not merely 
to the Roman church but to Christendom in general 
(to the “ foreign cities”); he wishes all to learn the 
counsels which he claims to have personally received 
from the Holy Spirit through the church (Herm., V’2s., 
ii. 4). In the days of Marcus Aurelius it was bishop 
Dionysius of Corinth in particular who sought (no 
doubt in his church’s name as well as in his own) by 
means of an extensive correspondence to confirm the 
faith of such churches, even at a great distance, as 
were in any peril. ‘Two of his letters, those to the 
Athenians and the Romans, we have already noticed, 
but Eusebius gives us the contents of several similar 
writings, which he calls “catholic” epistles. Prob- 
ably these were meant to be circulated throughout 
the churches, though they were collected at an early 
date and also (as the bishop himself is forced in- 
dignantly to relate) were interpolated. One letter 
to the church at Sparta contains an exposition of 
orthodox doctrine with an admonition to peace and 
unity. In the epistle to the church of Nicomedia 
in Bithynia he combats the heresy of Marcion. “He 
also wrote a letter to the church in Gortyna, together 
with the other churches in Crete, praising their 
bishop Philip for the testimony borne to the great 
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piety and steadfastness of his church, and warning 
them to guard against the aberrations of heretics. 
He also wrote to the church of Amastris, together 
with the other churches in Pontus. ... Here he 
adds explanations of some passages from holy 
Scripture, and mentions Palmas, their bishop, by 
name. He gives them long advice, too, upon 
marriage and chastity, enjoining them also to wel- 
come again into their number all who come back 
after any lapse whatsoever, be it vice or heresy. 
There is also in his collection of letters another 
addressed to the Cnosians (in Crete), in which he 
exhorts Pinytus, the bishop of the local church, not 
to lay too heavy and sore a burden on the brethren 
in the matter of continence, but to consider the 
weakness of the majority” (Eus., H.E., iv. 28). 
Such is the variety of contents in these letters. 
Dionysius seems to have spoken his mind on every 
question which agitated the churches of his day, nor 
was any church too remote for him to evince his 
interest in its inner fortunes. 

After the close of the second century a significant 
change came over these relationships, as the institu- 
tion of synods began to be adopted. The free and 
unconventional communications which passed _be- 
tween the churches (or their bishops) yielded to an 
intercourse conducted upon fixed and regular lines. 
A new procedure had already come into vogue with 
the Montanist and Quartodeciman controversies, and 
this was afterwards developed more highly still in the 
great Christological controversies and in the dispute 
with Novatian. Doubtless we still continue to hear 
of cases in which individual churches or their bishops 
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displayed special interest in other churches at a 
distance, nor was there any cessation of voluntary 
sympathy with the weal and woe of any sister church. 
But this gave place more than ever both to an 
interest in the position taken up by the church at 
large in view of individual and particular move- 
ments, and also to the support of the provincial 
churches.’ Keen interest was shown in the attitude 
taken up by the churches throughout the empire (or 
their bishops) upon any critical question. On such 
matters harmony could be arranged, but otherwise 
the provincial churches began to form groups of 
their own. Still, for all this, fresh methods emerged 
in the course of the third century by which one 
church supported or rallied another, and _ these 
included the custom of inviting the honoured 
teachers of one church to deliver addresses in 
another, or of securing them, when controversies had 
arisen, to pronounce an opinion, to instruct the 
parties, and to give a judgment in the matter. 
Instances of this are to be found, for example, in 
the career of the great theologian Origen.? Even in 
the fourth and fifth centuries, the material support 
of poor churches from foreign sources had not ceased, 
and Socrates, in his church history (vii. 25), notes 
one very brilliant example of the practice. 


' Instances of this occur, e.g., in the correspondence of Cyprian 
and of Dionysius of Alexandria. 
2 Cp. Eus., H.E., vi. 19. 15; 33. 2; 373 32. 2. 


CHAPTER IV. 


THE RELIGION OF THE SPIRIT AND OF POWER, 
OF MORAL EARNESTNESS AND HOLINESS.’ 


In its missionary activities the Christian religion 
presented itself as something more than the gospel 
of redemption and of ministering love; it also formed 
the religion of the Spirit and of power. No doubt, 
it verified its character as Spirit and power by the 
very fact that it brought redemption and succour to 
mankind, freeing them from demons (see above, 
pp. 152 f.) and from the misery of life. But the 
witness of the Spirit had a wider reach than even 
this. “I came to you in weakness and fear and 
with great trembling; nor were my speech and 
preaching in persuasive words of wisdom but in 
demonstration of the Spirit and of power” (1 Cor. ii. 
3, 4). Though Paul in these words is certainly 
thinking of his conflict with demons and of their 
palpable defeat, he is by no means thinking of that 
alone, but also of all the wonderful deeds that 
accompanied the labours of the apostles and the 

1 In presenting this aspect of the Christian religion one has 
either to be extremely brief or very copious. In the volume which 
has been already mentioned (on p. 152), Weinel has treated it 
with great thoroughness. Here I shall do no more than adduce 


the salient points. 
250 
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founding of the church. These were not confined 
to his own person. From all directions they were 
reported in connection with other missionaries as 
well. Towards the close of the first century, when 
people came to look back upon the age in which the 
church had been established, the course of events was 
summed up in these words (Heb. i. 3): “Salvation 
began by being spoken through the Lord, and was 
confirmed for us by those who heard it, while God 
accompanied their witness by signs and wonders 
and manifold miracles and distributions of the holy 
Spirit.” 

The variety of expressions here is in itself a proof 
of the number of phenomena which emerge in 
this connection. Let us try to single out the most 
important of them. 

(1) God speaks to the missionaries in visions, 
dreams, and ecstasy, revealing to them affairs of 
moment and also trifles, controlling their plans, and 
pointing out the roads on which they are to travel, 
the cities where they are to stay, and the persons 
whom they are to visit. Visions emerge especially 
after a martyrdom, the dead martyr appearing to his 
friends during the weeks that immediately follow 
his death, as in the case of Potamizna (Eus., H.E., 
vi. 5), or of Cyprian, or of many others. 

(2) At the missionary addresses of the apostles or 
evangelists, or at the services of the churches which 
they founded, sudden movements of rapture are 
experienced, many of them being simultaneous 
seizures ; these are either full of terror and dismay, 
convulsing the whole spiritual life, or exultant out- 
bursts of a joy that sees heaven opened to its eyes. 
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The simple question, “What must I do to be 
saved ?” also bursts upon the mind with an elemental 
force. 

(3) Some are inspired, who have power to clothe 
their experience in words—prophets to explain the 
past, to interpret and to fathom the present, and to 
foretell the future. Their prophecies relate to the 
general course of history, but also to the fortunes of 
individuals, to what individuals are to do or leave 
undone. 

(4) Brethren are inspired with the impulse to 
improvise prayers and hymns and psalms. 

(5) Others are so filled with the Spirit that they 
lose consciousness and break out in stammering 
speech and cries, in unintelligible utterances which 
can be interpreted, however, by those who have the 
gift. 

(6) Into the hands of others, again, the Spirit slips 
a pen, either in an ecstasy or in exalted moments of 
spiritual tension; they not merely speak but write 
as they are bidden. 

(7) Sick persons are brought to be healed by the 
missionaries, or by brethren who have been but 
recently awakened; wild paroxysms of terror in 
God’s presence are also soothed, and in the name of 
Jesus demons are cast out. 

(8) The Spirit impels men to an immense variety 
of extraordinary actions—to symbolic actions which 
are meant to reveal some mystery or to give some 
directions for life, as well as to deeds of heroism. 

(9) Some perceive the presence of the Spirit with 
every sense; they see its brilliant light, they hear its 
voice, they smell the fragrance of immortality and 
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taste its sweetness. Nay more; they see celestial 
persons with their own eyes, see them and also hear 
them; they peer into what is hidden or distant or 
to come; they are even rapt into the world to come, 
into heaven itself, where they listen to “words that 
cannot be uttered.” 

(10) But although the Spirit manifests itself 
through marvels like these, it is no less effective in 
heightening the religious and the moral powers, 
which operate with such purity and power in certain 
individuals that they bear palpably the stamp of 
their divine origin. A heroic faith or confidence 
in God is visible, able to overthrow mountains, and 
towering far above the faith that lies in the heart of 
every Christian; charitable services are rendered 
which are far more moving and stirrmg than any 
miracle; a foresight and a solicitude are astir in the 
management of life, that operate as surely as the 
very providence of God. When these spiritual gifts, 
together with those of the apostles, prophets, and 
teachers, are awakened to exercise, they are the 
fundamental means of edifying the churches, 
proving them thereby to be “churches of God.” 

The amplest evidence for all these traits is to be 
found in the pages of early Christian literature from 
its earliest record down to Ireneus. The apologists 
allude to them as a familiar and admitted fact, and 
it is quite obvious that they were of primary import- 
ance for the mission and propaganda of the Christian 
religion. Other religions and cults could doubtless 
bring forward some of these actions of the Spirit, 
such as ecstasy, vision, demonic and anti-demonic 
manifestations, but nowhere do we find such a 
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wealth of these phenomena presented to us as in 
Christianity ; moreover, and this is of supreme 
importance, the fact that their Christian range 
included the exploits of moral heroism, stamped 
them in this field with a character which was all 
their own and lent them a very telling power. 
What existed elsewhere merely in certain stereo- 
typed and fragmentary forms, appeared within 
Christianity in a wealth of expression where every 
function of the spiritual, the mental, and the moral 
life seemed actually to be raised above itself.’ 

In all these phenomena there was an implicit 
danger, due to the great temptation which people felt 
either to heighten them artificially, or to imitate them 
fraudulently, or selfishly to turn them to their own 
account.” It was in the primitive days of Christianity, 


1 We must not ignore the fact that these proofs of “the Spirit 
and power” were not favourable to the propaganda in all quarters. 
Celsus held that they were trickery, magic, and a gross scandal, 
and his opinion was shared by other sensible pagans, although the 
latter were no surer of their facts than Celsus himself. Paul 
had observed long ago that, instead of recommending Christianity, 
speaking with tongues might on the contrary discredit it among 
pagans (see 1 Cor. xiv. 23: “If the whole congregation assemble 
and all speak with tongues, then will not uneducated or unbelieving 
men, who may chance to enter, say that you are mad ?”’). 

2 Cp. what has been already said (p. 180) on exorcists being 
blamed, and also the description of the impostor Marcus given by 
Irenzus in the first book of his great work. When the impostor 
Peregrinus joined the Christians, he became (says Lucian) a 
“prophet,” and as such secured for himself both glory and gain. 
The Didaché had already endeavoured to guard the churches 
against men of this kind, who used their spiritual gifts for fraudulent 
ends. There were even Christian minstrels; cp. the pseudo- 
Clementine epistle de virginitate, ii. 6: “Nec proicimus sanctum 
canibus nec margaritas ante porcos ; sed dei laudes celebramus cum 
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during the first sixty years of its course, that their 
effects were most conspicuous, but they continued to 
exist all through the second century, although in 
diminished volume.’ Irenzus confirms this view.? 


omnimoda disciplina et cum omni prudentia et cum omni timore 
dei atque animi intentione. cultum sacrum non exercemus ibi, ubi 
inebriantur gentiles et verbis impuris in conviviis suis blasphemant 
in impietate sua. propterea non psallimus gentilibus neque scripturas 
illis praelegimus, ut ne tibicinibus aut cantoribus aut hariolis similes 
simus, sicut multi, qui ita agunt et haec faciunt, ut buccella panis 
saturent sese et propter modicum vini eunt et cantant cantica 
domini in terra aliena gentilium ac faciant quod non licet (“We do 
not cast what is holy to the dogs nor throw pearls before swine, 
but celebrate the praises of God with perfect self-restraint and 
discretion, in all the fear of God and with deliberate mind. We do 
not practise our sacred worship where the heathen are drunk 
and impiously blaspheme with impure speech at their banquets. 
Hence we do not sing to the heathen, nor do we read aloud our 
scriptures to them, that we may not be like flute-players, or singers, 
or soothsayers, as many are who live and act thus in order to get a 
mouthful of bread, going for a sorry cup of wine to sing the songs 
of the Lord in the strange land of the heathen and doing what is 
unlawful”). See also the earlier passage in i. 13: May God send 
workmen who are not “operarii mercenarii, qui religionem et 
pietatem pro mercibus habeant, qui simulent lucis filios, cum non 
sint lux sed tenebrae, qui operantur fraudem, qui Christum in 
negotio et quaestu habeant”’ (“workmen who are only hirelings, 
trading on their religion and piety, imitating the children of light 
although they themselves are not light but darkness, acting 
fraudulently, and making Christ a matter of profit and gain’’). 

1 They must have been generally and inevitably discredited by 
the fact that the various parties in Christianity during the second 
century each denied that the other possessed the spirit and power, 
explaining that when such phenomena occurred among _ its 
opponents they were the work of the devil, and unauthentic. 

2 He actually declares (see above, p. 166) that people are still 
raised from the dead within the Christian church (ii. 31. 2). 
On the spiritual gifts still operative in his day, cp. ii. 32, 4: Acd 
kal év TO éxeivou dvopart (that of Jesus) of éAyOGs aitod pabyrai rap 
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The Montanist movement certainly gave new life to 
the “ Spirit,” which had begun to wane; but after the 
opening of the third century the phenomena dwindle 
rapidly, and instead of being the hall-mark of the 
church at large, or of every individual community, 
they become merely the equipment of a few favoured 
individuals. The common life of the church has now 
its priests, its altar, its sacraments, its holy book and 
rule of faith. But it no longer possesses “ the Spirit 
and power.”’ Eusebius is not the first (in the third 


abrod AaBovres tiv xdpw émiredovow én’ evepyecia TH TOV Aowray avOpd- 
mov, Kabds eis exacros aitav Swpedy ciAngde rap aitod of pey yap 
Sacpovas éAavvovor BeBaiws Kai aGAnOds, bore ToAAGKIS Kal TmUCTEvELV 
abrods éxeivous Tous KaBapioGevras amd Tay Tovnpav Tvevparuv Kal elvas 
ey TH exxAnoia ot b& kal rpdyvwow exovort Tov peAAdvTwV Kai érTacias 
kat pyres mpopytikds: dAAou S€ Tos Kdépvovtas bid THs Tov yeLpdv 
ériBécews idvrat Kal tyrels droxabiatacw 7dy O& Kat vexpot yyépOnoay 
Kal wapeuewav oiv Hiv ikavols érest Kal TL yap; od« éotw dapiOpov 
eirely TOV Xapiopdtwy dv Kata TavTds TOD Kicpou 7 éxkAyoia Tapa Oeod 
AaPotoa év 7H dvdpate “Iyoot Xpioctod rod oravpwhévros ei TLovriov 
TluAdrov éxdorys yuepas er evepyecia TH Tov eOvav émiredei (cp. above, 
p. 166). Irenzus distinctly adds that these gifts were gratuitous. 
Along with other opponents of heresy, he blames the Gnostics for 
taking money and thus trading with Christ. A prototype of this 
occurs as early as Acts viii. 15 f. (the case of Simon Magus), where 
it is strongly reprimanded (76 dpyv’pidv cov civ goi ein eis drwreav, 
“thy money perish with thee !”’). 

1 All the higher value was attached to such people as appeared 
to possess the Spirit. The more the phenomena of Spirit and power 
waned in and for the general mass of Christians, the higher rose 
that cultus of heroes in the faith (ée. ascetics, confessors, and 
workers of miracles) which had existed from the very first. These 
all bear unmistakable signs of the Christ within them, in conse- 
quence of which they enjoy veneration and authority. Gradually, 
during the second half of the third century in particular, they took 
the place of the dethroned deities of paganism, though as a rule 
this position was not gained till after death.—Though Cyprian still 
made great use of visions and dreams, he merely sought by their 
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book of his history) to look back upon the age of the 
Spirit and of power as the bygone heroic age of the 
church,' for Origen had already pronounced this judg- 
ment on the past from an impoverished present.’ 
Yet this impoverishment and _ disenchantment 
hardly inflicted any injury now upon the mission of 
Christianity. During the third century that mission 
was prosecuted in a different way from that followed 
in the first and second centuries. There were no 
longer any regular missionaries—at least we never 
hear of any such. And the propaganda was no 


means to enhance his episcopal authority. In several cases, how- 
ever, they excited doubts and incredulity among people; cp. ep. 
Ixvi. 10: scio somnia ridicula et visiones ineptas quibusdam videri 
(«I know that to some people dreams seem absurd and visions 
senseless’). It is a characteristic remark. 

1 H.LE., iii. 37: “ A great many wonderful works of the Holy Spirit 
were wrought in the primitive age through the pupils of the apostles, 
so that whole multitudes of people, on first hearing the word, 
suddenly accepted with the utmost readiness faith in the Creator of 
the universe.” 

2 In c. Cels., II. viii., he only declares that he himself has seen still 
more miracles. The age of miracles therefore lay for Origen in 
earlier days. In II. xlviii. he puts a new face on the miracles of 
Jesus and his apostles by interpreting them not only as symbolic of 
certain truths, but also as intended to win over many hearts to the 
wonderful doctrine of the gospel. Exorcisms and cures are repre- 
sented by him as still continuing to occur (frequently; cp. 1. vi.). 
From I. ii. we see how he estimated the present and the past of 
Christianity. “For our faith there is one especial proof, unique 
and superior to any advanced by aid of Grecian dialectic. This 
diviner proof is characterised by the apostle as ‘the demonstration 
of the Spirit and of power —‘the demonstration of the Spirit’ on 
account of the prophecies which are capable of producing faith in 
hearer and reader, ‘the demonstration of power’ on account of the 
extraordinary wonders, whose reality can be proved by this circum- 
stance, among many other things, that traces of them still exist among 


those who live according to the will of the Logos.” 
17 
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longer an explosive force, but a sort of steady fer- 
menting process. Quietly but surely Christianity 
was expanding from the centres it had already 
occupied, diffusing itself with no violent shocks or 
concussions in its spread. 

If the early Christians always looked out for the 
proofs of the Spirit and of power, they did so from 
the standpoint of their moral and religious energy, 
since it was for the sake of the latter object that 
these gifts had been bestowed upon the church. 
Paul describes this object as the edification of the 
entire church,’ while, as regards the individual, it is 
the new creation of man from death to life, from a 
worthless thing into a thing of value. This edifica- 
tion means a growth in all that is good (ep. Gal. v. 
22: the fruit of the Spirit is love, joy, peace, long- 
suffering, gentleness, goodness, faith, meekness, self- 
control), and the evidence of power is that God has 
not called many wise after the flesh, nor many noble, 
but poor and weak men, whom he has transformed 
into morally robust and intelligent natures. Moral 
regeneration and the moral life were not merely one 
side of Christianity to Paul, but its very fruit and 
goal on earth. The entire labour of the Christian 
mission might be described as a moral enterprise, as 


1 Cp. pseudo-Clem., de virgin., I. xi. : “ Illo igitur charismate, quod 
a domino accepisti, illo inservi fratribus pneumaticis, prophetis, qui 
dignoscant dei esse verba ea, quae loqueris, et enarra quod ac- 
cepisti charisma in ecclesiastico conventu ad aedificationem fratrum 
tuorum in Christo” (“Therefore with that spiritual gift which thou 
hast received from the Lord, serve the spiritual brethren, even the 
prophets, who know that the words thou speakest are of God, and 
declare the gift thou hast received in the church-assembly to the 
edification of thy brethren in Christ’’). 


RELIGION OF THE SPIRIT 259 


the awakening and strengthening of the moral sense ; 
nor would such a description prove inadequate to its 
full contents. 

Paul’s opinion was shared by Christians of the 
sub-apostolic age, by the apologists and great 
Christian fathers like Tertullian* and Origen. 
Read the Didaché and the first chapter of Clemens 
Romanus, the conclusion of Barnabas, the homily 
entitled “Second Clement,” the “Shepherd” of 
Hermas, or the last chapter of the Apology of 
Aristides, and everywhere you find the ethical 
demands occupying the front rank. They are thrust 
forward almost with wearisome diffuseness and with 


1 The highly characteristic passage in Apol. xlv. may be quoted 
in this connection: “Nos soli innocentes, quid mirum, si necesse 
est? enium vero necesse est. Innocentiam a deo edocti et perfecte 
eam novimus, ut a perfecto magistro revelatam, et fideliter 
custodiamus, ut ab incontemptibili dispectore mandatam. Vobis 
autem humana aestimatio innocentiam tradidit, humana item 
dominatio imperavit, inde nec plenae nec adeo timendae estis 
disciplinae ad innocentiae veritatem. Tanta est prudentia hominis 
ad demonstrandum bonum quanta auctoritas ad exigendum; tam 
illa falli facilis quam ista contemni. Atque adeo quid plenius, 
dicere : Non occides, an docere : ne irascaris quidem?” etc. (“ We, 
then, are the only innocent people. Is that at all surprising, if it 
is inevitable? and inevitable it is indeed. Taught of God what 
innocence is, we have a perfect knowledge of it as revealed by a 
perfect teacher, and we also guard it faithfully as commanded by 
a judge who is not to be despised. But as for you, innocence has 
merely been introduced among you by human opinions, and it is 
enjoined by nothing better than human rules; hence your moral 
discipline lacks the fulness and authority requisite for the pro- 
duction of true innocence. Human skill in pointing out what is 
good is no greater than human authority in enforcing obedience to 
what is good; the one is as easily deceived as the other is dis- 
obeyed. And so, which is the ampler rule — to say, “Thou 
shalt not kill, or ‘Thou shalt not so much as be angry’ ?’’). 
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a rigorous severity. Beyond all question, these 
Christian communities seek to regulate their com- 
mon life by principles of the strictest morality, 
tolerating no unholy members in their midst,’ and well 
aware that with the admission of immorality their 
very existence at once ceases. The fearful punish- 
ment to which Paul sentences the incestuous person 
(1 Cor. v.) is not an exceptional case. Gross sinners 
were always ejected from the church. Even those 
who consider all religions, including Christianity, to 
be merely idiosyncrasies, and view progress as entirely 
identical with the moral progress of mankind—even 
such observers must admit that in these days progress 
did depend upon the Christian churches, and that 
history then had recourse to a prodigious and para- 
doxical system of levers in order to gain a higher 
level of human evolution. Amid the convulsions 
of the soul and body produced by the preaching of a 
judgment which;was imminent, and amid the raptures 
stirred by the Spirit of Christ, morality advanced to 
a position of greater purity and security. Above all, 
the conflict undertaken by Christianity was one 
against sins of the flesh, such as fornication, adultery, 
and unnatural vices. In the Christian communities 
monogamy was absolutely held to be the one per- 
missible union of the sexes. Closely bound up with 
the struggle against these sins was the strict prohibi- 
tion of abortion and the exposure of infants. Chris- 

1 Martyr Apol., xxvi.: “There is a distinction between death 
and death. For this reason the disciples of Christ die daily, 
torturing their desires and mortifying them according to the 
divine scriptures; for we have no part at all in shameless desires, 


or scenes impure, or glances lewd, or ears attentive to evil, lest 
our souls thereby be wounded.” 
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tians further opposed covetousness, greed, and 
dishonesty in business life, with mammon-worship 
in every shape and form, and the pitiless temper 
which is its result. Thirdly, they combated double- 
dealing and falsehood. It was along these three 
lines, in the main, that Christian preaching exerted 
itself in the sphere of morals. Christians were to be 
pure men, who do not cling to their possessions and 
are not self-seeking ; moreover, they were to be truth- 
ful and brave. 

The apologists shared the opinion of the sub- 
apostolic fathers. At the close of his Apology, 
addressed to the public of paganism, Aristides ex- 
hibits the Christian life in its purity, earnestness, 
and love, and is convinced that in so doing he is 
expressing all that is most weighty and impressive 
in it. Justin follows suit. Lengthy sections of his 
great Apology are devoted to the statement of the 
moral principles in Christianity, and to the proof 
that these are observed by Christians. Besides, all 
the apologists rely on the fact that even their 
opponents hold goodness to be good and wickedness 
to be evil. They believe it is needless to waste their 
time in proving that goodness is really goodness, 
since they can be sure of assent to this proposition. 
What they seek to prove is that goodness among 
Christians is not an impotent claim or a pale ideal, 
but a power developed on all sides, and actually 
exercised in life! It was of special importance to 


1 Celsus distinctly admits that the ethical ideas of Christianity 
agree with those of the philosophers (I. iv.); ep. Tert., Apol. xlvi. : 
eadem, inquit, et philosophi monent atque profitentur (“ These very 
things, we are told, the philosophers also counsel and profess’’). 


262 EXPANSION OF CHRISTIANITY 


them to be able to show (cp. the argument of the 
apostle Paul) that what was weak and poor and 
ignoble rose thereby to strength and worth. “They: 
say of us, that we gabble nonsense among females, 
half-grown people, girls, and old women.’ Not so. 
Our maidens ‘philosophize,’ and at their distaffs 
speak of things divine” (Tatian, Orat. xxxiil.). “The 
poor, no less than the well-to-do, philosophize with 
us” (2bid., xxxii.). ‘ Christ has not, as Socrates had, 
merely philosophers and scholars as his disciples, but 
also artizans and people of no education, who despise 
glory, fear, and death.”* ‘ Among us are uneducated 


Here too, we must, however, recognize a complexio oppositorum, and 
that in a twofold sense. On the one hand, morality, viewed in its 
essence, is self-evident; a general agreement prevails on this 
(purity in all the relationships of life, perfect love to one’s 
neighbours, etc.). On the other hand, under certain circumstances 
it is still maintained that Christian ethics are qualitatively distinct 
from all other ethics, and that they cannot be understood or 
practised apart from the Spirit of God. This estimate answers to 
the double description given of Christian morality, which on one 
side is correct behaviour in every relationship on earth, while on 
the other side it is a divine life and behaviour, which is super- 
natural and based on complete asceticism and mortification. This 
extension of the definition of morality, which is most conspicuous 
in Tatian, was not, however, the original creation of Christianity ; 
it was derived from the ethics of the philosophers, and Christianity 
merely took it over and modified it. This is easily understood, if 
we read Philo, Clement, and Origen. 

1 Celsus, III. xliv.: “Christians must admit that they can only 
persuade people destitute of sense, position, or intelligence, only 
slaves, women, and children, to accept their faith.” 

2 Justin, Apol., II. x. He adds, dvvapis éorw tot dppirov zarpés 
kat obxt avOpwireiov Adyouv Katackevy (“ He is a power of the ineffable 
Father, and no mere instrument of human reason”). So Diognet. 
Vii. : ratta dvOparou ob Soxel 14. épya, Tatra Sivapis éore Geod (“ These 
do not look like human works, they are the power of God’’). 
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folk, artizans, and old women, who are utterly 
unable to describe the value of our doctrines in 
words, but who attest them by their deeds.”? 
Similar retorts are addressed by Origen to Celsus 
(in his second book), and by Lactantius (Instit., VI. 
iv.) to his opponents. 

A whole series of proofs lies before us, indicating 
that the high level of morality enjoined by Christianity 
and the moral conduct of the Christian societies were 
intended to promote, and actually did promote, the 
direct interests of the Christian mission.? The apolo- 


1 Athenag., Suppl. xi.; ep. also Justin, Apol., I. Ix.: wap’ jyiy ov 
€ore Tata dkotoa Kai pabely Tapa THY Obde TOs YapaKTHpas TGV aToL- 
Xelwv emiorapéver, Biwtdv pev cal BapBdpwv 7d Pbeypa, copay Sé Kal 
TlaT@V TOV VoUV OVTW, Kal TYPaY Kal xNpwv TWOY Tas des ds TUVElVaL 
ov codia évOpwreia TatTa yeyovevat, dAAG Suvapet Oeod Acyer au (“ Among 
us you can hear and learn these things from people who do not 
even know the forms of letters, who are uneducated and barbarous 
in speech, but wise and believing in mind, though some of them 
are even maimed and blind. From this you may understand these 
things are due to no human wisdom, but are uttered by the power 
of God”). Tertull., Apol. xlvi.: deum quilibet opifex Christianus 
et invenit, et ostendit, et exinde totum quod in deum quaeritur re 
quoque adsignat, licet Plato adfirmet factitatorem universitatis 
neque inveniri facilem et inventum enarrari in omnes difficilem 
(“ There is not a Christian workman who does not find God, and 
manifest him, and proceed to ascribe to him all the attributes of 
deity, although Plato declares the maker of the universe is hard 
to find, and hard, when found, to be expounded to all and sundry’). 

2 Ignat., ad Ephes. x.: émerpapare avrois (i.e. the heathen) «av 
éx Tov épywv tuiv pobytevOqvat mpds Tas épyas atrav tyuels mpaels, 
Tpos TAS peyadoppnpootvas aiTav tyueis Tamewodpoves, mpos Tas BAac- 
pypias abrav tues Tas Tpomevxas py oTrovddlovres avtyupHyoacbat 
aitovs ddeAgoi airav cipcOdpev TH emekeia puyentds Tod Kupiov orovddl- 
wpev etvae (“ Allow them to learn a lesson at least from your works. 
Be meek when they break out in anger, be humble against their 
vaunting words, set your prayers against their blasphemies 3 
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gists not infrequently lay great stress on this.’ Tatian 
mentions “the excellence of its moral doctrines” as 
one of the reasons for his conversion (Orat. xxix.), 
while Justin declares that the steadfastness of 
Christians convinced him of their purity, and that 
these impressions proved decisive in bringing him 
over to the faith (Apol. Il. xii.). We frequently 
read in the Acts of the martyrs (and, what is more, 
in the genuine sections) that the steadfastness and 
loyalty of Christians made an overwhelming impres- 
sion on those who witnessed their trial or execution ; 
so much so, that some of these spectators suddenly 
decided to become Christians themselves.? And in 


be not zealous to imitate them in requital. Let us show ourselves 
their brethren by our forbearance, and let us be zealous to be 
imitators of the Lord”’). 

1 Cp. also 2 Clem., lxiii.: ra €Ovy dkovovta é« Tod ordparos hpav Th 
Adyta TOU Heod ws Kaha Kat peydra Oavudle. ereta Katapabdvta Ta 
epya nudy dre ovk eoriw déia Tov pyudtuv dv éyouer, &vOev cis BAac- 
pypiav tpérovrot, €éyovres elvae miOdv twa Kat wAdyyy (“When the 
Gentiles hear from our mouth the words of God, they wonder at 
their beauty and greatness; then, discovering our deeds are not 
worthy of the words we utter, they betake themselves to blasphemy, 
declaring it is all a myth and error”). Such instances therefore 
did occur. Indirectly they are a proof of what is argued above. 

2 Even the second oldest martyrdom of which we know, that of 
James, the son of Zebedee, as related by Clement of Alexandria in 
his Hypotyposes (cp. Eus., H.E., ii. 9), tells how the accuser 
himself was converted and beheaded along with the apostle.—All 
Christians recognized that the zenith of Christian morality was 
reached when the faith was openly confessed before the authorities, 
but the sectarian Heracleon brought forward another view, which 
was of course taken seriously amiss of him. His contention was 
that such confession in words might be hypocritical as well as 
genuine, and that the only conclusive evidence was that afforded 
by the steady profession, which consists in words and actions 
answering to the faith itself (Clem. Alex., Strom., IV ix. 71 f.). 
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Cyprian’s treatise “to Donatus” we get the most 
vivid account of how he was convinced and won over 
to Christianity, not so much by its moral principles, as 
by the moral power which it exhibited. Formerly he 
considered it impossible to put off the old man and put 
on the new. But “after I had breathed the heavenly 
spirit in myself, and the second birth had restored me 
to a new manhood, then doubtful things suddenly and 
strangely acquired certainty for me. What was 
hidden disclosed itself; darkness became enlightened ; 
what was formerly hard seemed feasible, and what had 
appeared impossible seemed capable of being done.” 

Tertullian and Origen speak in similar terms. 

But it is not merely the Christians themselves who 
bear witness that they have been set in a new world 
of moral power, of earnestness, and of holiness; for 
even their opponents bear testimony to their purity of 
life. The abominable charges circulated by the Jews 
against the moral life of Christians did hold their own 
for a long while, and were credited by the common 
people as well as by many of the educated classes.’ 


1 Probably, e.g., by Fronto, the teacher of M. Aurelius (cp. the 
Octavius of Minutius Felix), and also by Apuleius, if the woman 
described in Metam. ix. 14 (omnia prorsus ut in quandam caenosam 
latrinam in eius animam flagitia confluxerant — “every vice had 
poured into her soul, as into some foul cesspool”) was a Christian 
(spretis atque calcatis divinis numinibus invicem certae religionis 
mentita sacrilega presumptione dei, quem praedicaret unicum— 
“scorning and spurning the holy deities in place of the true 
religion, she affected to entertain a sacrilegious conception of 
God—the only God, as she proclaimed’”’). The orator Aristides 
observed in the conduct of Christians a mixture of humility and 
arrogance, in which he finds a resemblance between them and the 
Jews (Orat., xlvi.). This is his most serious charge, and Celsus 
raises a similar objection (see Book III., Chapter V ). 
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But anyone who examined the evidence, found some- 
thing very different. Pliny told Trajan that he had 
been unable to prove anything criminal or vicious on 
the part of Christians during all his examination of 
them, and that, on the contrary, the purpose of their 
gatherings was to confirm themselves in conscientious 
and virtuous living.’ Lucian makes the Christians 
appear credulous fanatics, but also people of a pure 
life, of devoted love, and of a courage equal to death 
itself. The last named feature is also admitted by 
Kpictetus and Aurelius.2 Most important of all, 
however, is the testimony of the acute physician 
Galen, who writes (in his treatise* “de sententiis 
politiae Platonicae”) as follows: — ‘“ Hominum 
plerique orationem demonstrativam continuam morte 
assequi nequeunt, quare indigent, ut instituantur 
parabolis. veluti nostro tempore videmus homines 
illos, qui Christiani vocantur, fidem suam e para- 


' « Adfirmabant autem [#.e., the Christians under examination] 
hanc fuisse summam vel culpae suae vel erroris, quod essent 
soliti stato die ante lucem convenire carmenque Christo quasi deo 
dicere secum invicem, seque sacramento non in scelus aliquod 
obstringere, sed ne furta, ne latrocinia, ne adulteria committerent, 
ne fidem fallerent, ne depositum appellati abnegarent” (“They 
maintained that the head and front of their offending or error had 
been this, that they were accustomed on a stated day to assemble 
ere daylight and sing in turn a hymn to Christ as a god, and also 
that they bound themselves by an oath, not for any criminal end, 
but to avoid theft or robbery or adultery, never to break their 
word, or to repudiate a deposit when called upon to refund it’’). 

2 Both of course qualify their admission, Epictetus (Arrian, Epict. 
diss., iv. 7 6) declares that the Galileans’ ddoBia before tyrants was 
due to habit, while Aurelius attributes the readiness of Christians 
to die, to ostentation (Med., xi. 3). 

8 Extant in Arabic in the Hist. anteislam. Abulfedae (ed. Fleischer, 
p- 109). 
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bolis petiisse. Hi tamen interdum talia faciunt, 
qualia qui vere philosophantur. Nam quod mortem 
contemnunt, id quidem omnes ante oculos habemus ; 
item quod verecundia quadam ducti ab usu rerum 
venerearum abhorrent. sunt enim inter eos et feminae 
et viril, qui per totam vitam a concubitu abstin- 
uerint;' sunt etiam qui in animis_ regendis 
coercendisque et in acerrimo honestatis studio eo 
progressi sint, ut nihil cedant vere philosophant- 
ibus.”* One can hardly imagine a more impartial 


1 From the time of Justin (and probably even earlier) Christians 
were always pointing, by way of contrast to the heathen, to the group 
of their brethren and sisters who totally abjured marriage. Obviously 
they counted on the fact that such conduct would evoke applause 
and astonishment even among their opponents (even castration was 
known, as in the case of Origen and of another person mentioned 
by Justin). Nor was this calculation quite mistaken, for the 
religious philosophy of the age was ascetic. Still the applause 
was not unanimous, even among strict moralists. The pagan in 
Macarius Magnes, III. xxxvi. (¢.e., Porphyry) urged strongly against 
Paul that in 1 Tim. iv. 1 he censures those who forbid marriage, 
while in 1 Cor. vii. he recommends celibacy, even although he has 
to admit he has no word of the Lord upon virgins. “Then is it 
not wrong to live as a celibate, and also to refrain from marriage 
at the order of a mere man, seeing that there is no command of 
Jesus extant upon celibacy? And how can some women who live 
as virgins boast so loudly of the fact, declaring they are filled mith 
the Holy Ghost, like her who bore Jesus ?” 

2 «As a rule men are unable to follow consecutively any 
argumentative speech, so that they need to be educated by means 
of parables. Just as in our own day we see the people who are 
called Christians, seeking their faith from parables, Still they 
occasionally act just as true philosophers do. For their contempt 
of death is patent to us all, as is their abstinence from the use of 
sexual organs, by a certain impulse of modesty. For they include 
women and men who refrain from cohabiting all through their 
lives, and they also number individuals who in ruling and con- 
trolling themselves, and in their keen pursuit of virtue, have 
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and brilliant testimony to the morality of Christians. 
Celsus, too, a very jealous critic of the Christians, 
finds no fault with their moral conduct. Every- 
thing about them, according to him, is dull, 
mean, and deplorable, but he never denies 
them such morality as is possible under these 
circumstances. 

As the proof of “the Spirit and of power ” subsided 
after the beginning of the third century, the extra- 
ordinary moral tension also became relaxed, paving 
the way gradually for a morality which was adapted 
to a worldly life. The sources of this lie as far back 
as the second century in connection with the question, 
whether any, and if so what, post-baptismal sins could 
be forgiven. But the various stages of the process 
cannot be exhibited in these pages. It must suffice 
to remark that from about 230 a.p. onwards, many 
churches followed the lead of the Roman church in 
forgiving gross bodily sins, whilst after 251 a.p. 
most churches also forgave sins of idolatry. Thus 
the circle was complete; only in one or two cases 
were crimes of exceptional atrocity denied forgive- 
ness, implying that the offender was not re-admitted 
to the church. It is quite obvious from the later 
attained a pitch not inferior to that of real philosophers.” Galen, 
of course, condemns the faith of Christians as a mere obstinate 
adherence to what is quite unproven ; wept duadopas apuypay, II. iv. 
(va pH tus ebObs Kar dpyds, as cis Mavood Kul Xpiotod diatpyfsyv 
aduypevos, vdpwv avarodeixtwv dkovny—< That no one may hastily give 
credence to unproven laws, as if he had reached the way of life 
enjoined by Moses and Christ”), and III. iii. (@arrov dv ris rots 
dx Mwvood xai Xpiotod peradiddseev 7} Tovs Tais aipest tpoorernKoras 
iarpovs Te Kat pitocdpovs—< One could more easily teach novelties 


to the adherents of Moses and Christ than to doctors and philo- 
sophers who are stuck fast in the schools’’). 
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writings of Tertullian, and from many a stinging 
remark in Origen’s commentaries, that even by 220 
A.D. the Christian churches, together with their 
bishops and clergy, were no longer what they had 
previously been, from a moral point of view ; never- 
theless (as Origen expressly emphasizes against Celsus ; 
ep. III. xxix.-xxx.) their morals still continued to 
excel the morals of other guilds within the empire 
and of the population in the various cities, whilst 
the penitential ordinances between 251 and 325, 
of which we possess no small number, point to 
a very earnest endeavour being made to keep 
up the morality and holiness of life. Despite 
their moral deterioration, the Christian churches 
must have still continued to wield a_ powerful 
influence and fascination for people of a moral 
disposition. 

But here again we are confronted with the com- 
plexio oppositorum. For the churches must have 
also produced a powerful effect upon people in every 
degree of moral weakness, just on account of that 
new internal development which had culminated 
about the middle of the third century. If the churches 
hitherto had been societies which admitted people 
under the burden of sin, not denying entrance even 
to the worst offender, but securing him forgiveness 
with God and thereafter requiring him to continue 
pure and holy, now they had established themselves 
voluntarily or involuntarily as societies based upon 
unlimited forgiveness. Along with baptism, and 
subsequent to it, they had now developed a second 
sacrament ; it was still without form, but they relied 
upon it as a thing which had form, and considered 
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themselves justified in applying it in almost every 
case—it was the sacrament of penitence. Whether this 
development enabled them to meet the aims of their 
Founder better than their more rigorous predecessors, 
or whether it removed them further from these aims, 
is not a question upon which we need to enter. The 
point is, that now for the first time the attractive 
power of Christianity as a religion of pardon came 
fully into play. No doubt, everything depended on 
the way in which pardon was applied, but it was not 
merely a frivolous scoff on the part of Julian the 
apostate when he pointed out that the way in which 
the Christian churches preached and administered 
forgiveness was injurious to the best interests of 
morality, and that there were members in the Christian 
churches whom no other religious societies would 
tolerate within their bounds. The feature which 
Julian censured had arisen upon a wide scale as far 
back as the second half of the third century. When 
clerics of the same church started to quarrel with 
each other, as in the age of Cyprian at Carthage, 
they at once flung at each other most heinous charges 
of fraud, of adultery, and even of murder. One asks, 
in amazement and indignation, why the offending 
presbyter or deacon had not been long ago expelled 
from the church, if such accusations were correct ? 
To this question no answer is forthcoming. Besides, 
even if these repeated and almost stereotyped charges 
were not in every case well-founded, the not less 
serious fact remains that one brother wantonly taxed 
another with the most heinous crimes. It reveals a 
laxity that would not have been possible, had not the 
fatal influence been already felt of a religion which 
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was the reverse of the religion of the merciful heart 
and of forgiveness. 

Still, this forgiveness is not condemned by the mere 
fact that it was extended to worthless characters. 
Nor are we called upon to be its judges. We must 
be content to ascertain, as we have now ascertained, 
that while the character of the Christian religion, as a 
religion of morality, suffered some injury in the course 
of the third century, this certainly did not impair its 
power of attraction. It was now sought after as the 
religion which formed a permanent channel of forgive- 
ness to mankind. Which was partly due, no doubt, 
to the fact that entirely new groups of people applied 
to it now for aid. 

Finally, if this sketch of characteristic principles in 
Christianity is not to be left with an unfinished look, 
two things must still be taken into account. One is 
this: the church never sanctioned the thesis adopted 
by most of the gnostics, that there was a qualitative 
distinction of human beings according to their moral 
capacities, and that in consequence of this there must 
also be different grades in their ethical conduct and 
in the morality which might be expected from them. 
But there was a primitive distinction between a 
morality for the perfect and a morality which was none 
the less adequate, and this distinction was steadily 
maintained. Even in Paul there are evident traces 
of this view alongside of a strictly uniform conception. 
The Catholic doctrine of “ praecepta” and “ consilia” 
prevailed almost from the first within the Gentile 
church, and the words of the Didaché, which follow 
the description of ‘the two ways” (c. vi.: “If thou 
canst bear the whole yoke of the Lord, thou shalt be 
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perfect: but if thou canst not, do what thou canst”), 
only express a conviction which was very widely felt. 
The distinction between the “children” and the 
“mature” (or perfect), which originally obtained 
within the sphere of Christian knowledge, overflowed 
into the sphere of conduct, since both spheres were 
closely allied. Christianity had always her heroic 
souls in asceticism and poverty and so forth, people 
who were held in exceptional esteem (see above), and 
who had to be warned, even in the sub-apostolic age, 
against pride and boasting (cp. Ignat., ad Polyc. v.: 
ef tes Ouvarat év aryvela pevelv ele TYLAY TIS TapKos Tou Kupiou, 
éy axavynota MEVvETW éav KOUVXHTNT Aly am@rero—* if anyone 
is able to remain in purity to the honour of the flesh 
of the Lord, let him remain as he is without boasting of 
it. If he boast, he is a lost man”; also Clem. Rom., 
XXXVI. 3 6 aryvos ev TH TapKe Hrw kal my araCovevér Ow—* Let 
him that is pure in the flesh remain so and not boast 
about it”); and in these ascetics of early Christianity 
the first step was taken towards monasticism. 
Secondly, veracity in matters of fact suffers as 
readily as righteousness in every religion. ‘This is 
writ clear upon the pages of church history from the 
earliest period right onward. In the majority of 
cases, in the case of miracles that have never happened, 
of visions that were never seen, of voices that were 
never heard, and of books that were never written 
by their alleged authors, we are not in a. position at 
this time of day to decide where self-deception ended 
and where fraud began, where enthusiasm became a 
thing of method, and method conventional deception, 
any more than we are capable of determining as a rule 
where a harsh exclusiveness passes into injustice and 
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fanaticism. We must content ourselves with deter- 
mining that cases of this kind were unfortunately 
not infrequent, and that their number increased. 
What we call priestcraft and miracle-frauds was 
not absent from the third or even from the second 
century. 


18 


CHAPTER V. 


THE RELIGION OF AUTHORITY AND OF REASON, OF 
THE MYSTERIES AND OF TRANSCENDENTALISM. 


I. 


“Some Christians [evidently not all] will not so much 
as give or accept any account of what they believe. 
They adhere to the watchwords, ‘Prove not, only 
believe,’ and ‘ Thy faith shall save thee.’ Wisdom is 
an evil thing in the world, folly a good thing.” So 
Celsus wrote about the Christians (I. ix.). He goes 
on, in the course of his polemical treatise, to bring 
forward this charge repeatedly in various forms; as 
in I. xii, “They say, in their usual fashion, ‘ Enquire 
not’”; I. xxvi. f., “That ruinous saying of Jesus has 
deceived men. With his illiterate character and lack 
of eloquence he has gained of course almost no one 
but illiterate people”;* IIT. xliv., “The following 
rules are laid down by Christians, even by the more 
intelligent among them. ‘ Let none draw near to us 
who is educated, or shrewd, or wise. Such qualifica- 
tions are in our eyes an evil. But let the ignorant, 
the idiots, and the fools, come to us with confidence’ ” : 


by 
1 Still Celsus adds that there are also one or two discreet, pious, 
intelligent people among the Christians, and some who are expert 
in spiritual interpretation. 
274 
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vi. x. fi, “Christians say, ‘ Believe first of all that 
he whom I announce to thee is the Son of God.’” 
« All are ready to cry out, ‘ Believe if thou wilt be 
saved, or else begone.’ What is wisdom among men 
they describe as foolishness with God, and their 
reason for this is their desire to win over none but the 
uneducated and simple by means of this saying.” 
Justin also represents Christians being charged by their 
opponents with making blind assertions and giving no 
proof (Apol., I. lu.), while Lucian declares (Peregr., 
xiii.) that they “received such matters on faith with- 
out the slightest enquiry ” (avev Tivos axpiBous ricTews TH 
Towra mapedéEavTo), 

A description and a charge of this kind were not 
entirely unjustified. Within certain limits Christians 
have continued to held this view from the very first, 
that the human understanding has to be captured 
and humbled to obey the message of the gospel. 
Some Christians even go a step further. Bluntly, 
they require a blind faith for the word of God. 
When the apostle Paul views his preaching, not so 
much in its content as in its origin, as the word of 
God, and even when he notes the contrast between 
it and the wisdom of this world, his demand is for 
a firm, resolute faith, and for nothing else. “We 
bring every thought into captivity to the obedience 
of Christ ” (2 Cor. x. 5), and—the word of the cross 
tolerates no codia Adyov (no wisdom of speech), it is 
to be preached as foolishness and apprehended by 
faith (1 Cor. i. 17 f.). Hence he also issues a warning 
against the seductions of philosophy (Col. i. 8). 
Tertullian advanced beyond this position much more 
decisively. He prohibited Christians (de praescr., 
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viii. f.) from ever applying to doctrine the saying, 
“Seek, and ye shall find.” “What,” he exclaims 
(op. cit., vii.), “ what has Athens to do with Jerusalem, 
or the Academy with the church? What have 
heretics to do with Christians? Our doctrine 
originates with the porch of Solomon, who had 
himself taught that men must seek the Lord in 
simplicity of heart. Away with all who attempt 
to introduce a mottled Christianity of Stoicism and 
Platonism and dialectic! Now that Jesus Christ has 
come, no longer need we curiously inquire, or even 
investigate, since the gospel is preached. When we 
believe, we have no desire to sally beyond our faith. 
For our belief is the primary and palmary fact. There 
is nothing further that we have still to believe beyond 
our own belief... . To be ignorant of everything 
outside the rule of faith, is to possess all know- 
ledge.” 

Many missionaries may have preached in this way, 
not merely after but even previous to the stern 
conflict with gnosticism. Faith is a matter of 
resolve, a resolve of the will and a resolve to obey. 
It is not to be troubled by any considerations of 
human reason ! 

Preaching of this kind is only possible if at the 
same time some powerful authority is set up. And 
such an authority was set up. First and foremost 
(cp. Paul), it was the authority of the revealed will 
of God as that is disclosed in the mission of the Son 
to earth. Here external and internal authority 
blended and coincided, for as the divine will is 
certainly an authority in itself (according to Paul’s 
view), and is also capable of making itself felt as 
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such, without men understanding its purpose and 
right (Rom. ix. f.), the apostle is thoroughly con- 
vinced, with equal certainty, that God’s gracious will 
makes itself intelligible to the inner man. 

Still, even in Paul, the external and internal 
authority vested in the cross of Christ is accom- 
panied also by other authorities which claim the 
obedience of faith. These are the written word of 
the sacred documents and the sayings of Jesus. In 
their case also neither doubt nor contradiction is 
permissible. 

For all that, the great apostle endeavoured to 
reason out everything, and in the last resort it is 
never a question with him of any “sacrifice of the 
intellect” (see below). Some passages may seem to 
contradict this statement, but only in appearance. 
In so far as Paul demands the obedience of faith and 
sets up the authority of “the word” or of “the 
cross,” he simply means that obedience of faith which 
is inseparable from any religion whatsoever, no 
matter how freely and spiritually it may be set 
forth. But, as Celsus and Tertullian serve to re- 
mind us (if any reminder at all is necessary on this 
point), many missionaries and teachers went about 
their work in quite a different manner. They 
simply erected their authority wherever they went, 
the authority of the letter of Scripture in an ever 
increasing degree,’ and presently that of the rule of 
faith, together with that of the church (the church as 
“the pillar and ground of the truth,” oriAos cai édpat- 
wpa Tis aAnBetas, as early as 1 Tim. iii. 15). True, 


1 For details on the significance of the Bible in the mission, see 
Chapter VII. 
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they endeavoured to buttress the authority of these 
two magnitudes, the Bible and the church, by means 
of rational arguments (the authority of the Bible 
being supported by the proof from the fulfilment of 
prophecy, and that of the church by the proof from 
the unbroken tradition which reached back to Christ 
himself and lent the doctrine of the church the value 
of Christ’s own words). In so doing they certainly 
did not at bottom demand a blind belief. But, first 
of all, it was assuredly not every missionary or teacher 
who was competent to lead such proofs. ‘They were 
led by the educated apologists and controversialists. 
And in the second place, no inner authority belong- 
ing to the magnitudes in question can ever be secured 
by means of external proofs. The latter really 
remained a sort of alien element. At bottom the 
faith required was blind faith. 

But it would be a grave error to suppose that for 
the majority of people the curt demand that authori- 
ties must be simply believed and reason repudiated, 
acted as a serious obstacle to their acceptance of the 
Christian religion.' In reality, it was the very 
opposite. The more peremptory and exclusive is the 
claim of faith which any religion makes, the more 


1 Naturally it did repel, indeed, highly cultured men like Celsus 
and Porphyry. For Celsus see above, p. 274. Porphyry, the 
pagan in Macarius Magnes (IV ix.) writes thus on Matt. xi. 25: 
— As the mysteries are hidden from the wise and thrown down 
before minors and senseless sucklings, then of course even what is 
written for minors and senseless people had to be clear and free 
from obscurity. Thus it is better to aim at a lack of reason and 
of education. And this is the very acme of Christ’s sojourn upon 
earth, to conceal the ray of knowledge from the wise and to unveil 
it to the senseless and to small children!” 
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trustworthy and secure does that religion seem to the 
majority ; the more it relieves them of the duty and 
responsibility of reflecting upon its truth, the more 
welcome it is. Any firmly established authority thus 
acts as a sedative. And more; the most welcome 
articles of faith are Just the most paradoxical, those 
which are a mockery of all experience and rational 
reflection ; the reason for this being that they appear 
to guarantee the presentment of divine wisdom and 
not of something which is merely human and therefore 
unreliable. ‘ Miracle is the favourite child of faith.” 
That is true of more than miracles; it applies also to 
the miraculous doctrines which cannot be appropriated 
by a man unless blindly he believes and obeys. 

But so long as the authorities consisted of books 
and doctrines, the coveted haven of rest was still 
unreached. The meaning of these doctrines always 
continues to be liable to some doubt. Their scope, 
too, is never quite fixed. And, above all, their appli- 
cation to present-day questions is often a serious 
difficulty, which leads to painful and disturbing 
controversies. ‘Blind faith” never gains its final 
haven until its authority is ving, until questions can 
be put to it, and answers promptly received from it. 
During the first generations of Christendom no such 
authority existed; but in the course of the second 
century and down to the middle of the third, it was 
gradually taking shape—I mean, the authority of the 
church as represented in the episcopate. It did not 
dislodge the other authorities of God’s saving purpose 
and the holy Scripture, but by stepping to their side 
it pushed them into the background. The auctoritas 
interpretiva is invariably the supreme and the true 
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authority. After the middle of the third century 
the church and the episcopate had developed so far 
that they exercised the functions of sacred authorities. 
And it was after that period that the church extended 
by leaps and bounds, becoming now a church of the 
masses. For while the system of a living authority 
in the church had still defects and gaps of its own— 
since in certain circumstances it either exercised its 
functions very gradually or could not be enforced at 
all—these defects did not exist for the masses. In 
the bishop or priest, or even in the ecclesiastical fabric 
and the cultus, the masses had a direct sense of some- 
thing holy and authoritative to which they yielded 
submission, and this state of matters had prevailed 
for a couple of generations by the time that Constan- 
tine granted recognition and privileges to Christianity. 
This was the church on which he conferred privileges, 
this church with its enormous authority over the 
masses! These were the Christians whom he defined 
as the support of the throne, people who clung to 
the bishops with submissive faith and who would 
not resist their divinely appointed authority! The 
Christianity that triumphed was the Christianity of 
blind faith, which Celsus has depicted. When would 
a State ever have shown any practical interest in any 
other kind of religion ? 


II. 


Christianity is a complexio oppositorum. The very 
Paul who would have reason brought into captivity, 
proclaimed that Christianity, in opposition to polythe- 
ism, was a “reasonable service of God” (Rom. xii. 1, 
oyun Narpeia), and declared that what pagans thought 
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folly in the cross of Christ seemed so to those alone 
who were blind to it, whereas what Christians 
preached was in reality the profoundest wisdom. 
He went on to declare that this was not merely 
reserved for us as a wisdom to be attained in the far 
future, but capable of being understood even at 
present by believers as such, promising that he would 
introduce the “ perfect ” among them to its mysteries.’ 
This promise (cp., ¢g., 1 Cor. i. 6 fi, copiay év Trois 
tedeiots) he made good; yet he never withheld this 
wisdom from those who were children or weak in 
spiritual things. He could not, indeed he dared 
not, utter all he understood of God’s word and the 
cross of Christ— Aadotuev Oeov coiay év puaTypio Thy 
amoxexpuuuerny (“We speak the wisdom of God in a 
mystery, even the hidden wisdom”)—but he moved 
freely in the realm of history and_ speculation, 
drawing abundantly from “the depths of the riches 
and wisdom and knowledge of God.” In Paul one 
feels the joy of the thinker who enters into the 
thoughts of God, and is convinced that in and with 
and through his faith he has passed from darkness 
into light, from confusion, cloudiness, and oppression, 
into lucidity and liberty. 

“*We have been rescued from darkness and lifted 
into the light ”—such was the chant of a chorus of 

1 For the “ perfect” see p. 272. They constitute a special class 
for Paul. The distinction came to be sharply drawn at a later 
period, especially in the Alexandrian school, where one set of 
Christian precepts was formed for the “perfect” (“those who 
know’’), another for believers. Christ himself was said by the 
Alexandrians (not merely by the gnostics) to have committed an 


esoteric doctrine to his intimate disciples, and to have provided 
for its transmission. 
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Christians during those early centuries. It was 
intellectual truth and lucidity in which they revelled 
and gloried. Polytheism seemed to them an 
oppressive night; now that it was lifted off them, 
the sun shone clearly in the sky! Wherever they 
looked, everything became clear and certain in the 
light of spiritual monotheism, thanks to the living 
God. Read, for example, the epistle of Clemens 
Romanus,’ the opening of the Clementine Homily,’ 
or the epistle of Barnabas ;* listen to the apologists, 
or study Clement of Alexandria and Origen. They 
gaze at Nature, only to rejoice in the order and unity 
of its movement; heaven and earth are a witness 
to them of God’s omnipotence and unity. They 
consider the capacity and endowments of human 
nature, and trace in them the Creator. In human 
reason and liberty they extol his boundless goodness ; 
they compare the revelations and the will of God 
with this reason and freedom, and lo, there is entire 
harmony between them! Nothing is laid on man 
which does not already lie within him, nothing is 
revealed which is not already presupposed in his 
inward being. ‘They look at Christ, and scales fall, 
as it were, from their eyes! What wrought in him 


1 Especially chap. xix. f. 

2 2Clem.i.4f.: 16 has jyity éxapicaro mnpot ovres TH Stavoio. 
mpookuvoortes AiMous Kal CiAa Kai xpvody Kal dpyvpov Kal yaAxdor, épya 
avOpwrwv dpavpwow obv treptkeipevor Kal ToLavTns axAvos yépov- 
Tes év TH Opace dveBrGpapnev (“ He bestowed on us the light 
we were blind in understanding, worshipping stones and stocks and 
gold and silver and brass, the works of men. Thus, girt with 
darkness and oppressed by so thick a mist in our vision, we regained 
our sight”). There are numerous passages of a similar nature. 

3 Cp. chap, i., chap, ii. 2 f. 
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was the Logos, the very Logos by which the world 
had been created and with which the spiritual part 
of man was bound up inextricably, the Logos which 
had wrought throughout human history in all that 
was noble and good, and which was finally obliged 
to reveal its power completely in order to dissipate 
the obstacles and disorders by which man was beset— 
so weak was he, for all the glory of his creation. 
Lastly, they contemplate the course of history, its 
beginning, middle, and end, only to find a common 
purpose everywhere, which is in harmony with a 
glorious origin and with a still more glorious end. 
The freedom of the creature has occasioned disorders, 
but the disorders are to be gradually overcome by 
the power of the Christ-Logos. At the commence- 
ment of history humanity was like a child, full of 
good and divine instincts, but as yet untried and 
liable to temptation; at the close, there is to stand 
a perfected humanity, fitted to enter immortality. 
Reason, freedom, immortality—these are to carry 
the day against error, failure, and decay. 

Such was the Christianity of many people, a bright 
and glad affair, the doctrine of pure reason. The new 
doctrine proved a deliverance, not an encumbrance, 
to the understanding. Instead of bringing foreign 
matter to the understanding, it threw light upon its 
own darkened contents. Christianity is a divine 
revelation, but it is at the same time pure reason ; it 
is the true philosophy. 

Such was the conception entertained by most of 
the apologists, and they tried to show how the entire 
content of Christianity was embraced by this idea. 
Anything that did not fit in, they left out. It was 
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not that they rejected it. They simply included it 
in that large collection of evidence, the proof from 
prophecy, to which we have referred already. In this 
way, anything that appeared of no value materially, 
retained its formal value. It is impossible in these 
pages to exhibit in detail the rational philosophy 
which thus emerged ;' for our immediate purpose it is 
enough to state that a prominent group of Christian 
teachers existed as late as the opening of the fourth 
century (for Lactantius was among their number) 
who held this conception of Christianity, and who as 
apologists and as teachers ew cathedra took an active 
part in the Christian mission. Justin,’ for example, 
had his “school,” no less than Tatian. The 
theologians in the royal retinue of Constantine also 
pursued this way of thinking, and it permeated any 
imperial decree that touched on Christianity. When 
Eusebius wishes to make the new religion intelligible 
to the public at large, he describes it as the religion 
of reason and lucidity ; see, for example, the first 
book of his church history and the Life of Constantine 
with its appendices. One might designate all these 
influential teachers as “rationalists of the super- 
natural,” to employ a technical term of modern 
church history ; but as the revelation was continuous, 
commencing with creation, never ceasing, and lying 
in close harmony with the capacities of men, the term 
“supernatural” is really almost out of place in this 
connection. The upshot in the present case was a@ 


' T have endeavoured to expound it in my Dogmengeschichte, I 
pp. 462-507 (Eng. trans., iii. 267 f.]. 

* See the Acta Justini, and his Apology. We know that Tatian 
had Rhodon as one of his pupils (Eus., H.E., v. 13), 
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purely religious rationalism, with a view of history all 
its own, in which, as was but natural, the final pheno- 
mena of the future tallied but poorly with the course 
which had been measured in the earlier stages. From 
Justin, Commodian, and Lactantius, we understand 
how the older apocalyptic and the rationalistic 
moralism were welded together, without any umbrage 
being taken at the strange blend of methods which 
this produced. 


ITI. 


But authority and reason, blind faith and clear 
insight, do not comprise all the forms in which 
Christianity was brought before the world. The 
mental standpoint of the age and its religious needs 
were so manifold that it was unwilling to forego any 
form, even in Christianity, which was capable of 
transmitting anything of religious value. It was a 
complex age, and its needs made even the individual 
man complex. The very man who longed for an 
authority to which he might submit blindfold, often 
longed at the same moment for a reasonable religion ; 
nor was he satisfied even when he had secured them 
both, but craved for something more, for sensuous 
pledges which gave him a material representation of 
holy things, and for symbols of mysterious power. 
Yet, after all, was this peculiar to that age? Was 
it only in these days that men have entertained such 
aspirations ¢ 

From the very outset of the Christian religion, its 
preaching was accompanied by two outward rites, 
neither less nor more than two, viz., baptism and 
the Lord’s supper. We need not discuss what either 
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was, or was meant to be, their original significance. 
The point is, that whenever we enter the field of 
Gentile Christianity, their significance is essentially 
fixed; for although Christian worship is to be a 
worship in spirit and in truth, these sacraments are 
sacred transactions which operate on life, containing 
the forgiveness of sins, knowledge, and eternal life.’ 
No doubt, the elements of water, bread, and wine, 
are symbols, and the scene of operations is not laid in 
externals ; still, the symbols do actually convey to the 
soul all that theysignify. Each symbol has a mysterious 
but real connection with the fact which it signifies. 
To speak of water, bread, and wine, as holy 
elements, or of being immersed in water that the 
soul might be washed and purified: to talk of bread 
and wine as body and blood, or as the body and the 
blood of Christ, or as the soul’s food for immortality : 
to correlate water and blood—all this kind of language 
was quite intelligible to that age. It was intelligible 
to the blunt realist, as well as to the most sublime 
among what may be called “the spiritualists.” The 
two most sublime spiritualists of the church, namely, 
John and Origen, were the most profound exponents 
of the mysteries, while the great gnostic theologians 
linked on their most abstract theosophies to realistic 
mysteries. They were all sacramental theologians. 
Christ, they held, had connected, and in fact identified, 
the benefits he brought to men with symbols, the 
latter being the channel and vehicle of the former ; 
the man who participates in the unction of the holy 
symbol getting grace thereby. This was a fact with 


1 See the gospel of John, the epistle of John, and the Didaché 
with its sacramental prayer. 
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which people were familiar from innumerable 
mysteries; in and with the corporeal application of 
the symbol, unction or grace was poured into the 
soul. The connection seemed like a predestined 
harmony, and in fact the union was still more inward. 
The sentence of the later schoolmen, ‘“ Sacramenta 
continent gratiam,” is as old as the Gentile church, 
and even older, for it was in existence long before 
the latter sprang into being. 

The Christian religion was intelligible and im- 
pressive, owing to the fact that it offered men 
sacraments.' Without its mysteries, people would 


1 Many of course took umbrage at the Lord’s supper as the 
eating and drinking of flesh and blood. The criticism of the pagan 
(Porphyry) in Mac. Magnes, III. xv., is remarkable. He does not 
attack the mystery of the supper in the Synoptic tradition, but on 
John vi. 53 (“Except ye eat my flesh and drink my blood, ye 
have no life in yourselves”) he observes: “Is it not, then, bestial 
and absurd, surpassing all absurdity and bestial coarseness, for a 
man to eat human flesh and drink the blood of his fellow tribesman 
or relative, and thereby win life eternal? [Porphyry, recollect, was 
opposed to the eating of flesh and the tasting of blood in general. | 
Why, tell me what greater coarseness could you introduce into 
life, if you practise that habit? What further crime will you start, 
more accursed than this loathsome profligacy? The ear cannot 
bear to hear it mentioned—and by ‘it, I am far from meaning the 
action itself, I mean the very name of this strange, utterly unheard of 
offence. Never, even in extraordinary circumstances, was anything 
like this offence enacted before mankind in the fantastic presentations 
of the Erinyes. Not even would the Potideans have admitted 
anything like this, although they had been debilitated by inhuman 
hunger. Of course we know of Thyestes and his meals, etc. [then 
follow similar cases from antiquity]. All these persons unintention- 
ally committed this offence. But no peaceable person ever served 
up such food, none ever got such gruesome instructions from any 
teacher. And if thou wert to pursue thine enquiries as far as 
Scythia or the Macrobii of Ethiopia, or to travel right round the 
margin of the sea itself, thou wouldst find people who eat lice and 
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have found it hard to understand the new religion. 
But who can tell how these mysteries arose? No 
one was to blame, no one was responsible. Had not 
baptism chanced to have been instituted, had not 
the observance of the holy supper been enjoined (and 
can any one maintain that these flowed inevitably 
from the essence of the gospel ?), then some sacrament 
would have been created out of a parable of Jesus, 
out of a word or act of some kind or another. The 
age for material and certainly for bloody sacrifices 
was now past and gone; these were no longer made 
an alloy of any religion. But the age of sacraments 
was very far from being past; it was in its full 
vigour and prime. Every hand that was stretched 
out for religion, tried to grasp it in sacramental form ; 
the eye saw sacraments where sacraments there were 
none, and the senses gave them body.’ 


roots, or live on serpents, and make mice their food, but all refrain 
from human flesh. What, then, does this saying mean? For even 
although it was meant to be taken in a more mystical or allegorical (and 
therefore profitable) sense, still the mere sound of the words upon 
the ear grates inevitably on the soul, and makes it rebel against the 
loathsomeness of the saying. Many teachers, no doubt, 
attempt to introduce new and strange ideas. But none has ever 
devised a precept so strange and horrible as this, neither historian 
nor philosopher, neither barbarian nor primitive Greek. See here, 
what has come over you that you foolishly exhort credulous people 
to follow such a faith? Look at all the mischief that is set thus 
afoot to storm the cities as well as the villages! Hence it was, I 
do believe, that neither Mark nor Luke nor Matthew mentioned 
this saying, just because they were of opinion that it was unworthy 
of civilized people, utterly strange and unsuitable and quite alien 
to the habits of a noble life.” 

' By the end of the second century, at the very latest, the 
disciplina arcani embraced the sacraments, partly owing to educa- 
tional reasons, partly to the example of pagan models. It rendered 
them still more weighty and impressive. 
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Water and blood, bread and wine—though the 
apostle Paul was far from being a sacramental 
theologian, yet even he could not wholly avoid these 
mysteries, as is plain if one will but read the eleventh 
chapter of First Corinthians, and observe his specula- 
tions upon baptismal immersion. But Paul was the 
first and almost’ the last theologian of the early church 
with whom sacramental theology was really held in 
check by clear ideas and strictly spiritual considera- 
tions. After him all the flood-gates were opened, 
and in poured the mysteries with their lore. In 
Ignatius, who is only sixty years later than Paul, 
they had already dragged down and engulfed the 
whole body of intelligent theology. A man like the 
author of Barnabas believes he has plumbed the 
depths in connecting his ideas with the water, the 
blood, and the cross. And the man who wrote these 
words—* There are three that bear witness, the Spirit 
and the water and the blood, and these three agree 
in one” (1 John v. 8)—had a mind which lived in 
symbols and in mysteries. In the book of Revela- 
tion the symbols as a whole are not what we call 
“symbols ” but semi-real things—e.g., the Lamb, the 
blood, the washing and the sprinkling, the seal and 
the sealing. Much of this still remains obscure to 
us. What is the meaning, for example, of the words 
(1 John ii. 27) about the “unction,” an unction con- 
veying a knowledge of everything which is so complete 
as to render any further teaching quite unnecessary ¢ 

But how is this, it may be asked? Is not John 
a thorough “ spiritualist”? And are not Origen, 


1 Not quite the last, for Marcion and his disciples do not seem 
to have been sacramental theologians at all. 


19 
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Valentinus, and Basilides also “ spiritualists "@ 
How, then, is it possible to assert that their realistic 
expressions meant something else to them than mere 
symbols? In the case of John this argument can 
be defended with a certain amount of plausibility, 
since we do not know his entire personality, but only 
John the author. Even as an author he is known to 
us merely on one side of his nature, for he cannot 
have always spoken and written as he does in his 
extant writings. But in regard to the rest, so far as 
they are known to us on several sides of their 
characters, the plea is untenable. This becomes 
evident in studying Clement and Origen, both of 
whom are amply accessible to us. In their case the 
combination of the mysterious realistic element with 
the spiritual is rendered feasible by the fact that they 
have simply no philosophy of religion at all which is 
capable of being erected upon one level, but merely 
one whach consists of different stories built one upon 
the other... In the highest of these stories, realism of 
every kind certainly vanishes; in fact, even the very 
system of intermediate agencies and forces, including 
the Logos itself, vanishes entirely, leaving nothing 
but God and the souls that are akin to him. Here 
these have a reciprocal knowledge of each other’s 
essence, here they love each other, and thus are 
absorbed in one another. But ere this consumma- 
tion is reached, a ladder must be climbed. And 
every stage or rung has special forces which corre- 
spond to it, implying a theology, a metaphysic, and 
an ethic of its own. On the lowest rung of the 


1 This construction is common to them and to the idealist 
philosophers of their age. 
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ascent, religion stands in mythological guise ac- 
companied by sacraments whose inward value is 
as yet entirely unknown. Even so, this is not 
falsehood but truth. It answers to a definite state 
of the soul, and it satisfies this by filling it with 
rapture. Even on this level the Christian religion is 
therefore true. Later on, this entirely ceases, and yet 
it does not cease. It ceases, because it is transcended ; 
it does not cease, because the brethren still require 
this sort of thing and because the foot of the ladder 
simply cannot be pulled away without endangering 
its upper structure. 

After this brief sketch we must now try to see 
the significance of the realistic sacramental theology 
for these spiritualists. Men like Origen are indeed 
from our standpoint the most obnoxious of the theo- 
logians who occupied themselves with the sacraments, 
the blood, and the atonement, for in and with these 
theories they again introduced a large amount of 
polytheism into Christianity by means of a back- 
door, since the lower and middle stories of their 
theological edifice required’ to be furnished with 


1 For a considerable length of time one of the charges brought 
by Christians against the Jews was that of angel-worship (Preach- 
ing of Peter, in Clem. Alex., Strom., vi. 5; Arist., Apol. xiv. Celsus 
also is acquainted with this charge, and angel-worship is, of course, 
a note of the errorists combated in Colossians), Subsequently 
the charge came to be levelled against the Christians themselves, 
and Justin had already written rather incautiously (Apol., I. vi.): 
[rév Gedy] kai Tov wap’ adtod vidy €AOdvTa Kai Siddéavra Hpas tadra Kal 
Tov tav dAdwv éropevov Kal eEopovovpevuv dyabdv dyyéAwy otpardy, 
wvedpd Te TO mpopyrixov ceBdpeOa Kal azpooKvotpey (“Both God 
and the Son who came from him and taught us these things, also 
the host of the other good angels who follow and are made like to 
him, and also the prophetic Spirit—these we worship and adore’’). 
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angels and archangels, zons, semi-gods, and de- 
liverers of every sort. This was due both to 
cosmological and to soteriological reasons, for the 
two correspond like AB and BA. But, above all, 
theology was enabled by this means to follow the 
very slightest pressure whatsoever of popular religion, 
and it is here, of course, that we discover the final 
clue to the singular enigma now before us. This 
theology of the mysteries and of various layers and 
stages afforded the best means of preserving the 
spiritual character of the Christian religion upon the 
upper level, and at the same time of arranging any 
compromise that might be desirable upon the lower. 
This was hardly brought about by any conscious 
process. It came about quite naturally, for everything 
was already present in germ at the very first step, 
when sacraments were admitted into the religion. 

So much for the sublime theologians. With the 
inferior men the various stages dropped away and the 
sacramental factors were simply inserted in the religion 
in an awkward and unwieldy fashion. Just read the 
remarks made even in that age by Justin the rational- 
ist upon the “cross,” in the fifty-fifth chapter of his 
Apology. A more sturdy superstition can hardly be 
imagined. Consider how Tertullian (de bapt., 1.) speaks 
of the “water” and its affinity with the holy Spirit. 
One is convinced, moreover, that all Christians with 
one accord attributed a magical force, exércised 
especially over demons, to the mere utterance of the 
name of Jesus and to the sign of the cross; and 
then one can read the stories of the Lord’s supper 
told by Dionysius of Alexandria, a pupil of Origen, 
and all that Cyprian is able to narrate as to the 
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miracle of the host. Putting these and many similar 
traits together, one feels driven to conclude that 
Christianity has become a religion of magic, with its 
centre of gravity in the sacramental mysteries. ‘“ Ab 
initio sic non erat” is the protest that will be entered. 
“ From the beginning it was not so.” Perhaps. But 
one must go far back to find that beginning, so far 
back that this extremely brief period now eludes our 
search entirely. 

Originally the water, the bread and wine (the body 
and the blood), the name of Jesus, and the cross, were 
the sole sacraments of the church, whilst baptism and 
the Lord’s supper were the sole mysteries. But this 
state of matters could not continue. For different 
reasons, including reasons of philosophy, all sacra- 
ments pressed eagerly to be enlarged, and so our 
period witnesses the further rise of sacramental 
details,—anointing, the laying on of hands, sacred oil 
and salt, ete. But the most momentous result was 
the gradual assimilation of the entire Christian worship 
to the nature of the ancient mysteries. By the third 
century it could already rival the most imposing cultus 
in all paganism, with its solemn and exact ritual, its 
priests, its sacrifices, and its holy ceremonies. 

These developments, however, are by no means to 
be judged from the standpoint of Puritanism. Every 
age has to conceive and assimilate religion as it 
alone can understand religion and make it a living 
thing for its own purposes. If the traits of Christianity 
which have been described in the preceding chapters 
have been correctly stated, if Christianity remained 
the religion of God the Father, of the Saviour and of 
salvation, of love and charitable enterprise, then it was 
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perhaps a loss to assume the forms of contemporary 
religion in general. But the loss was by no means 
irreparable. Like every living plant, religion only 
grows inside a bark. Distilled religion is not religion 
at all. 

Something further, however, still remains to be 
considered. 

We have already seen how certain teachers of great 
influence—teachers, in fact, who founded the whole 
theology of the Christian church—felt a strong impulse, 
and made it their definite aim, to get some rational 
conception of the Christian religion and to present it 
as the reasonable religion of mankind. This feature 
proved of great importance to the mission and exten- 
sion of Christianity. Such teachers at once joined 
issue with contemporary philosophers, and, as the 
example of Justin proves, they did not eschew even 
controversy with these opponents. They kept hold 
of all that they had in common with Socrates, Plato, 
and the Stoics; they showed how far people could go 
with them on the read; they attempted to give a 
historical explanation’ of the points in common 


1 The Jewish Alexandrian philosophers had pioneered in this 
direction, and all that was really needed was to copy them. But 
they had employed a variety of methods in their attempt, amongst 
which a choice had to be made. All these attempts save one were 
childish. One was quite appropriate, viz., that which explained the 
points of agreement by the sway of the same Logos which worked 
in the Jewish prophets and in the pagan philosophers and poets. 
One attempt, again, was naive, viz., that which would expose the 
Greek philosophers and poets as plagiarists—though Celsus tried to 
do the same thing with reference to Christ. Finally, it was both 
naive and fanatical to undertake the proof that all agreements of 
the philosophers with Christian doctrine were but a delusion and the 
work of the devil. 
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between themselves and paganism; and in this way 
they inaugurated the great settlement which was 
inevitable, unless Christians chose to remain a tiny 
sect of people who refused to concern themselves with 
culture and scientific learning. Still, as these dis- 
cussions were carried on in a purely rational spirit, 
and as there was a frankly avowed partiality for the 
idea that Christianity was a transparently rational 
system, vital Christian truths were either abandoned 
or at any rate neglected. Christians thus became 
impoverished, and the Christian faith was seriously 
diluted. 

This kind of knowledge was certainly different 
from Paul’s idea of knowledge, nor did it answer to 
the depths of the Christian religion. In one place, 
perhaps, the apostle himself employed rational con- 
siderations of a Stoic character, when those were 
available for the purposes of his apologetic (cp. the 
opening sections of Romans), but he was hardly 
thinking about such ideas when he thought of the 
Christian copia, civeris, emirT Huy and yveos ( wisdom,” 
“intelligence,” “understanding” and “knowledge”’). 
Something very different was present to his mind at 
such moments. He was thinking of absorption in 
the being of God as revealed in Christ, of progress 
in the knowledge of his saving purpose, manifested 
in revelation and in history, of insight into the nature 
of sin or the power of demons (those “spirits of the 
air”) or the dominion of death, of the boundless 
knowledge of God’s grace, and of the clear anticipation 
of life eternal. In a word, he had in view a know- 
ledge that reached up to God himself above all 
thrones, dominions, and principalities, as well as 
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down to the depths from which we are delivered, a 
knowledge that traced human history from Adam to 
Christ, and that could, at the same time, define 
both faith and love, both sin and grace. 
Paradoxical as it may appear, these lines of know- 
ledge were actually fertilized and fed by the mysteries. 
From an early period they attached themselves to 
the mysteries. It was along with the mysteries that 
they crossed from the soil of heathenism, and it was 
by dint of the mysteries that they grew and developed 
upon the soil of Christianity. The position with 
regard to the mysteries was at that time exactly 
what it was afterwards in the sixteenth and the 
seventeenth centuries. Despite all their acuteness, 
it was not the rationalists among the schoolmen who 
furthered learning and promoted its revival—it was the 
cabbalists, the natural philosophers, the alchemists, 
and the astrologers. What was the reason of this, 
it may be asked? How can learning develop itself 
by aid of the mysteries? The reply is very simple. 
Such development is possible, because learning or 
knowledge is attained by aid of the emotions and the 
imagination, both of which are therefore able to 
arouse and to revive it. The great speculative efforts 
of the syncretistic philosophy of religion, whose 
principles have been already outlined (cp. pp. 33 f.), 
were based upon the mysteries (¢.e., upon the feelings 
and fancies whose products were put into shape by 
means of speculation). The gnostics, who to a 
man were in no sense rationalists, attempted to trans- 
plant these living and glowing speculations to the soil 
of Christianity, and withal to preserve intact the 
supremacy of the gospel. But the attempt could 


RELIGION OF AUTHORITY 297 


not succeed. Speculations of this kind contained too 
many elements foreign to the spirit of Christianity 
which could not be relinquished.’’ But as separate 
fragments, broken up as it were into their constituent 
elements, they were able to render, and they did 
render, very signal services to a productive Christian 
philosophy of religion — these separate elements 
being perhaps in this case prior to the com- 
binations, which came later in the day. All the 
more profound conceptions generated within Chris- 
tianity subsequently to the close of the first century, 
all the transcendental knowledge, all those tentative 
ideas, which nevertheless were of more value than 
mere logical deductions—all this sprang in large 
measure from the contact of Christianity with the 
ancient science of the mysteries. It disengaged pro- 
found conceptions and rendered them articulate. 
This is unmistakable in the case of John or of Ignatius 
or of Irenzeus, but the clearest case is that of the 
great Alexandrian school. Materials valuable and 
useless alike, sheer fantasy and permanent truth 
which could no longer be neglected, all were of 
course mixed up in a promiscuous confusion — 


1 These included the distinction between the god of creation 
(the demiurgus) and the god of redemption (redemption corre- 
sponding to emanation, not to creation), the abandonment of the 
Old Testament god, the dualistic opposition of soul and body, 
the disintegration of the redemptive personality, ete. Above all, 
redemption to the syncretist and the gnostic meant the separation 
of what had been unnaturally conjoined, while to the Christian it 
meant the union of what had been unnaturally divided. Christianity 
could not give up the latter conception of redemption, unless she 
was willing to overturn everything. Besides, this conception alone 
was adequate to the monarchical position of God. 
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although this applies least of all to John, who, more 
than anyone, managed to impress an admirable unity 
even upon the form and expression of his thoughts. 
These ideas will, of course, be little to the taste of 
anyone who holds that empiricism or rationalism 
confines knowledge within limits which one cannot 
so much as attempt to overleap; but anyone who 
assigns greater value to tentative ideas than to an 
intentional absence of all ideas whatsoever, will not 
be disposed to underestimate the labour expended 
by the thinkers of antiquity in connection with the 
mysteries. At any rate, it is beyond question that 
this aspect of Christianity, which went on developing 
almost from the very hour of its birth, proved of the 
highest moment to the propaganda of the religion. 
Christianity acquired a special weight from the 
fact that in the first place it had mysterious secrets 
of its own, which it sought to fathom only to adore 
them once again in silence, and secondly, that it 
preached to the perfect in another and a deeper 
sense than it did to simple folk. These mysterious 
secrets may have had, as it is plain that they did 
have, a deadening effect on thousands of people by 
throwing obstacles in the way of their access to an 
intelligible religion; but on other people they had 
a stimulating effect, giving them wings to soar up 
into a supra-sensual world.' 

1 With this comparative appreciation of speculation in early 
Christianity, we concede the utmost that can be conceded in this 
connection. It is a time-honoured view that the richest fruit of 
Christianity, and in fact its very essence, lies in that “Christian” 
metaphysic which was the gradual product of innumerable alien 


ideas dragged into connection with the gospel. But this assertion 
deserves respect simply on the score of its venerable age. If it 
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Christianity is a revelation which is to be believed, 
an authority which is to be obeyed, the rational 
religion which may be understood and proved, the 
religion of the mysteries or the sacraments, the 
religion of transcendentalism—as such it was preached. 
It was not that every missionary expressed but one 
aspect of the religion. The various statements were 
all mixed up together, although every now and then 
one of them would rise to special prominence. It is 
with amazement that we sound the depths of all 
this missionary preaching ; yet those who engaged 
in it were prepared at any moment to drop everything 
and rest their whole faith on the confession that 
“There is one God of heaven and earth, and Jesus is 
the Lord.” 


were true, then Jesus Christ would not be the founder of his 
religion, and indeed he would not even be its forerunner, since he 
neither revealed any philosophy of religion nor did he lay stress on 
anything which from such a standpoint is counted as cardinal. 
The Greeks certainly forgot before very long the Pauline saying, 
ex pépous ywooKopev Br€ropev yap dpre Se éodrtpov év aiviypare 
(“ We know in part for now we ‘see in a mirror, darkly”), 
and they also forgot that as knowledge (yvacus) and wisdom (co¢ia) 
are charismatic gifts, the product of these gifts affords no definition 
of what Christianity really is. Of the prominent teachers, Marcion, 
Apelles, and to some extent Irenzeus, were the only ones who 
remained conscious of the limitations of knowledge. 


CHAPTER VI. 


THE TIDINGS OF THE NEW PEOPLE AND OF THE 
THIRD RACE: THE HISTORICAL AND POLITICAL 
CONSCIOUSNESS OF CHRISTENDOM. 


I. 


THE gospel was preached simultaneously as the con- 
summation of Judaism, as a new religion, and as 
a re-statement and final expression of man’s original 
religion. Nor was this triple aspect preached merely 
by some individual missionary of dialectic gifts; it 
was a conception which emerged more or less 
distinctly in all missionary preaching which attained 
any considerable volume. Convinced that Jesus, 
the teacher and the prophet, was also the Messiah 
who was to return ere long to finish off his work, 
people passed from the consciousness of being his 
disciples into that of being his people, the people of 
God: cpeis yévos éxAextov, Bacideror leparevma, éOvos 
dytov, Kaos ets Teprroinow (1 Pet. ti. 9: “ Ye area chosen 
race, a royal priesthood, a holy nation, a people for 
possession”); and in so far as they felt themselves to 
be a people, Christians knew they were the true Israel, 
at once the new people and the old. 

This conviction that they were a people—.e., the 


transference of all the prerogatives and claims of the 
300 
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Jewish people to the new community viewed as a 
new creation which exhibited and put into force 
whatever was old and original in religion—this at 
once furnished adherents of the new faith with a 
political and historical self-consciousness. Nothing 
more comprehensive or complete or impressive than 
this consciousness can be conceived. Could there be 
any higher or more comprehensive conception than 
that of the complex of momenta afforded by the 
Christians’ estimate of themselves as “ the true Israel,” 
“the new people,” “the original people,” and “the 
people of the future,” z.¢., of eternity? This estimate 
of themselves rendered Christians impregnable against 
all attacks and movements of polemical criticism, while 
it further enabled them to advance in every direction 
for a war of conquest. Was the cry raised, “ You 
are renegade Jews”—the answer came, “ We are 
the community of the Messiah, and therefore the 
true Israelites.” If people said, “You are simply 
Jews,” the reply was, “ We are a new creation and a 
new people.” If, again, they were taxed with their 
recent origin and told that they were but of yesterday, 
they retorted, “ We only seem to be the younger 
People; from the beginning we have been latent, 
ever in existence, previous to any other people; we 
are the original people of God.” If they were told, 
“You do not deserve to live,” the answer ran, “ We 
would die to live, for we are citizens of the world to 
come, and sure that we shall rise again.” 

There were one or two other perfectly definite 
convictions of a general nature specially taken over 
by the early Christians at the very outset from the 
stores accumulated by a survey of history made 
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from the Jewish standpoint. Applied to their own 
purposes, these were as follows :—(1) Our people is 
older than the world; (2) the world was created for 
our sakes ;! (3) the world is carried on for our sakes , 
we retard the judgment of the world; (4) every- 
thing in the world is subject to us and must serve us, 
(5) everything in the world, the beginning and course 
and end of all history, is revealed to us and lies trans- 
parent to our eyes; (6) we shall take part in the 
judgment of the world and ourselves enjoy eternal 
bliss. In various early Christian documents, dating 
from before the middle of the second century, these 
convictions find expression, in sermons, apocalypses, 
epistles, and apologies,’ and nowhere else did Celsus 
vent his fierce disdain of Christians and their shame- 
less, absurd pretensions, with such keenness as upon 
this point.’ 


1 By means of these two convictions, Christians made out thei 
case for a position superior to the world, and established a connectior 
between creation and history. 

2 Cp. the epistles of Paul, the apocalypse of John, the “ Shepherd’ 
of Hermas (V2s., ii. 4. 1), the second epistle of Clement (xiv.), anc 
the Apologies of Aristides and Justin (II. vii.). Similar statement: 
occur earlier in the Jewish apocalypses. 

3 He is quite aware that these pretensions are common to Jew: 
and Christians, that the latter took them over from the former, anc 
that both parties contended for the right to their possession. Merc 
tava, observes Origen (ec. Cels., IV xxlii.), cvvjOws éavTo yeAov 7 
Tovdalwy kat Xpirriavdv yévos mdvras mapaBéBAnke vuxrepidwy sppad4 
} pdppntw ex caias mpoehOodow 7 Barpéyors wept TéApa cuvedpevovot 
H oKdAngw év BopBdpov ywvia éxxrAnordtovar Kat mpos dAAHAOUs Orahepo 
pévois, tives abray elev dpaprwrdrepo., Kal AdoKxovow Stu wévta Hpv 
Geds rpodnAot Kai mpoxatayyéAXe, Kal Tov wévra KOopLov Kal THY obpaVvto 
popav drohurew ath THY ToTAvTyY yh mapddv Hyuiv povots moXurevera 
Kat TpOs HUaS POvoUS ETLKNpUKEvETaL Kal wéurrwv od Stadelrer Kal Cnrav 


bid aN nw 2 A Noa cal 
OTS Gel TUVUPEV ATO. Kal ev TO évarhdopati ye éavtod rapamAyalou 
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But for Christians who knew they were the old and 
the new People, it was not enough to set this self- 
consciousness over against the Jews alone, or to con- 
tend with them for the possession of the promises and 
of the sacred book ;' settled on the soil of the Greek 


Has movee oKwAnks, pdcxovow dri d Oeds eotww, clra per éxeivov Auets 
tr abrod yeyovores wavr_ Spo. TG GeO, Kal yyiv mavta troBéBAyra, 
yi kai Bdwp Kai dnp Kai dotpa, Kat nav evexa mévra, Kal Hiv Sovdcdiev 
réraxtar. A€yovor Sé Te Tap adr@ ol cKdAnKes, yueis SnrAady, Stu vov, 
éredy tives [ev] Hutv wAnupedovow, adi€erar eds 7) wépmper rév vidv, 
iva karapré&y Tovs ddixous Kal ot Aouroi civ aitS Cwiy aidvov exwper- 
Kat éemupeper ye maow sre tadra [paAdAov] dvexta okwAjKwv Kai 
Barpdéxwv 7 “lovdaiwy .xai Xpioriavav mpds aAAYnAovs Siadepopéevuw 
(“In the next place, laughing as usual at the race of Jews and 
Christians, he likens them all to a flight of bats, or a swarm of ants 
crawling out of their nest, or frogs in council on a marsh, or worms 
in synod on the corner of a dunghill, quarrelling as to which of them 
is the greater sinner, and declaring that ‘God discloses and 
announces all things to us beforehand; God deserts the whole 
world and the heavenly region and disregards this great earth in 
order to domicile himself among us alone ; to us alone he makes his 
proclamations, ceasing not to send and seek that we may company 
with him for ever. And in his representation of us, he likens 
us to worms that declare ‘there is a God, and next to him are 
we whom he has made in all points like unto himself, and to 
whom all things are subject—land and water, air and stars; all 
things are for our sakes, and are appointed to serve us.’ As he 
puts it, the worms, i.e., we Christians, declare also that ‘since certain 
of our number commit sin, God will come or send his son to burn 
up the wicked and to let the rest of us have life eternal with 
himself.’ To all of which he subjoins the remark that such dis- 
cussions would be more tolerable among worms and frogs than 
among Jews and Christians ’’). 

1 This controversy occupies the history of the first generation and 
stretches even further down. Although the broad lines of the 
position taken up by Christians on this field were clearly marked 
out, this did not exclude the possibility of various attitudes being 
assumed, as may be seen from my study in the third section of the 
first volume of the Tete u. Untersuchungen (1883), upon “ the anti- 
Jewish polemic of the early church.” 
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and Roman empire, they had to define their position 
with regard to this realm and its “people.” The 
apostle Paul had already done so, and in this he was 
followed by others. 

In classifying mankind Paul does speak in one 
passage of “Greeks and barbarians” alongside of 
Jews (Rom. i. 14), and in another of “barbarians 
and Scythians” alongside of Greeks (Col. i. 11); 
but, like a born Jew and a Pharisee, he usually 
bisects humanity into circumcised and uncircum- 
cised—the latter being described, for the sake of 
brevity, as “ Greeks.” Beside or over against these 
two “peoples” he places the church of God as a 
new creation (cp., ¢.g., 1 Cor. x. 82, “‘ Give no occasion 
of stumbling to Jews or Greeks or to the church of 
God”). Nor does this mere juxtaposition satisfy 
him. He proceeds forthwith to the conception of 
this new creation as that which is to embrace both 
Jews and Greeks, rising above the differences of 
both peoples into a higher unity. The people of 
Christ are not a third people to him beside their 
neighbours. They represent the new grade on 
which human history reaches its consummation, a 
grade which is to supersede the previous grade. of 
bisection, cancelling or annulling not only national 
but also social and even sexual distinctions.2- Com- 


1 Even in the passage from Colossians the common expression 
“Greek and Jew, circumcision and uncircumcision” ("EAAqy «at 
"lovdatos, mepiropiay Kai dxpoBvoria) is put first ; “barbarian, Scythian, 
bond and free” (BépBapos, XxvOys, SotAos, eXe’Hepos) follows as a 
rhetorical amplification. 

2 It was in the conception of Christ as the second Adam that 
the conception of the new humanity as opposed to the old, a 
conception which implies a dual division, was most deeply rooted. 
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pare, €.g., Gal. iii. 28: ov« &x *Iovdatos ovdé “EAAny, ovk 
ev apoev cat OfAv TavTes yap umels ele eo-re ev Xpiurtg *Iyoou, 
or Gal. v. 6: &v Xpicre@ Incod otre TEpTOUN TL laXVEL OUTE 
axpoBvatia, GAAG TicTis OL ayarns évepryounery (cp. Vi. 15, 
ovTE yap TEPLTOMN Tl eoTW OUTE axpoBue ria, GAXG KAW KTICLS, 
and 2 Cor. v. 17). 1 Cor. xii. 18: & évt rvevuate ues 
mavres ets &v coma eBarricOnuer, cite lovdato: ere “EAAnves, 
eire dovAot etre édevMepot. Coloss. il. 11: Saou ovk eu 
"EFAAny cat “Lovduios, TeptToun Kat axpoBveria, BapBupos, 
ZKiOys, dovrAos, éAedOepos, Most impressive of all is 
Ephes. U. 11 fi: prquovevere Ste Tote Umets Ta COvy . 
re amrmAXOT piwuevor THe TWoAtTElas TOU "Topayr . (o 
Xpiores) coTW 7 ELpHYN Huo’, 6 ToNjcas Ta auporepa éy Kat 
TO hexdToLxov TOU Ppayyuov AUcas . iva Tous dvo KTion 
év ar@ eis va kawoy avOpwrov rotwy elpnyny, Kat amroxaTaN- 
Aakn Tous aucporépous ev évl cTomarl, Finally, in Rom. 
ix.-xl. Paul promulgates a philosophy of history, 
according to which the new People, whose previous 
history fell within the limits of Israel, includes the 
Gentile world now that Israel has been rejected, but 
will embrace in the end not merely “the fulness of 
the Gentiles” (7A7pwua trav é6vev) but also “all Israel” 
(was "Iopayr), 

Greeks (Gentiles), Jews, and the Christians as the 
new People (destined to embrace the two first)—this 
triple division now becomes frequent in early 


The former idea obviously played a leading part in the world of 
Pauline thought, but it was not introduced for the first time by 
him; in the Messianic system of the Jews this idea already held 
a place of its own. In Paul and in other Christian thinkers the 
idea of a dual classification of mankind intersects that of a triple 
classification, but both ideas are at one in this, that the new 
humanity cancels the old. 


20 
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Christian literature, as one or two examples will 
show." 

The fourth evangelist makes Christ say (x. 16): 
«‘ And other sheep have I which are not of this fold ; 
them also I must bring, and they shall hear my 
voice, and there shall be one flock, one shepherd.” 
And again, in a profound prophetic utterance (iv. 
21 f.): “The hour cometh when neither in this 
mountain [that of the Samaritans, who stand here 
as representatives of the Gentiles] nor in Jerusalem 


1 For Christians as the new People, see the “Shepherd” of 
Hermas, and Barn., v. 7 (Xpiotés) éavt@ tov adv Tov Kawvov Erorpdlwv 
(Christ preparing himself the new people); vii. 5, imép duapriav 
péAXwy Tod Aaod Tod Katvod rpoogpepew THY odpxa, (Christ about to offer 
his flesh for the sins of the new people); xiii. 6, BAdere TOV 
Aadv TodToy [new and evidently young] elvae tparoy (ye see that this 
people is the first); 2 Clem. ad Cor. ii. 3, épypos eddxer evar dd 
Tov Geot 6 Aads Hudv, vuvi b€ murtedoartes TAcioves eyevdpeOa TaV 
doxotvtwv exe Oéov (“ Our people seemed to be forsaken of God, but 
now we have become more numerous by our faith than those who 
seemed to possess God”); Ignat., ad Ephes., xix.-xx.; Aristides, 
Apol. xvi. (“ truly this people is new, and a divine admixture is in 
them”); Orac. Sibyll., i. 383 f., BAaords veds avOnoclev e& COvav (“a 
fresh growth shall blossom out of the Gentiles’’). Bardesanes also 
calls the Christians a new race. Clement (Paed., I. v. 15, on Zech. 
ix. 9) remarks: ot« fpxes Td TOXAOV eipnkevat pdvov, GAA Kal Td véov 
mpoceynxev atta, tTHy év XpioTt@ veoratay THs dvOpwrdryros 
éupaivoy (“To say ‘colt’ was not enough; ‘young’ had to be 
added, in order to bring out the youth of humanity”); and in L. v. 
20 he observes, véou 6 Aads 6 Kawvds pds dvTibiacToARV ToD pec Bv- 
Tépov Aaod Tx véa pabdvres ayaa (“In contradistinction to the older 
people, the new people are young because they have learned the 
new blessings”). See also I. vii. 58, kat yap fv ds dAnOds dia pev 
Movoéws radaywyds 6 kipios Tot Aaod Tod wadAaLod, de airod 8€ Tod véou 
kadnyepov aod, tpdcwrov mpos tpdcwrov (“ For it was really the Lord 
who instructed the ancient people by Moses; but the new people 
He directs himself, face to face”). The expression “new 
people” was retained for a long while in those early days; cp., e.g., 
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shall ye worship the Father; ye worship what ye 
know not; we worship what we know, for salvation 
is of the Jews. But the hour cometh and now is, 
when the true worshippers shall worship the Father 
in spirit and truth.” This passage is of importance, 
because it is something more than a merely formal 
classification, describing, as it does, in a positive 
manner the three possible religious standpoints and 
apportioning them among the different peoples. 
First of all, there is ignorance in regard to God. 
together with an external and therefore a wrong 
worship (=the Gentiles, or Samaritans); secondly, 


Constant., ad s. coet. xix., kata ypdvov tod TiBepiov 4 Tod cwripos 
éfeAamipe rrapovota. 4 Te véa Tov Sypov Stadoyy cuvéoTy, K.T.A. 
(“ About the time of Tiberius the advent of the Saviour flashed on 
the world and the new succession of the people arose,” etc.). 
—For Christians as a distinctive genus, or as the genus of the truly 
pious, see Mart. Polyc., iii. : 4 yevvadryns rod Geodidots Kai Peooe Bors 
yévous tav Xpiotiavav (“The brave spirit of the God-beloved and 
God-fearing race of Christians”), xiv.: may 76 yévos Tév Sdixalwy 
(“The whole race of the righteous”; Martyr Ignat. Antioch., ii., rd 
Tov Xpirtiavav OeooeBes yévos—the pious race of Christians). Also 
Melito, in Eus., H.E., iv. 26. 5, 76 rév OeooeBav yévos (“the race of 
the pious”), Arnobius, i. 1 (“Christiana gens’’), pseudo-Josephus, 
testim. de Christo (16 @idov Tév XpiottavGv—the tribe of the Christians) ; 
Orac. Sibyll., iv. 186: eioeBéwv pidrov, ete. Several educated 
Christians correlated the idea of a new and at the same time a 
universal people with the Stoic cosmopolitan idea, as, for example, 
Tertullian, who points out more than once that Christians only 
recognise one State, i.e., the world. Similarly, Tatian writes (oraé. 
xxviii.), “I repudiate your legislation; there ought to be only one 
common polity for all men” (ris wap’ tuiy Karéyvev vopobecias piav 
pev yap exp eivar kal Kowny adravtwv THY ToALTéav). This democratic 
and cosmopolitan feature of Christianity was undoubtedly of 
extreme service to the propaganda among the lower and middle 
classes, particularly throughout the provinces. Religious equality 
was felt, up to a certain degree, to mean political and social equality 
as well. 
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. er with a 
there is a true knowledge of God togeth ; 

ship (=the Jews) ; and thirdly, 
wrong, external worship (= , «th worshi 
there is true knowledge of God toget , “Ch st P 
that is inward and therefore true (=t € ALIS ans). 
This view gave rise to many similar conceptions in 
early Christianity; or else it was the precursor of a 
series of cognate ideas which formed the basis of early 
Christian speculations upon the history of religion. 
It was the so-called “gnostics” in particular who 
frankly built their systems of thought upon ideas 
of this kind. In these systems, Greeks (or pagans), 
Jews, and Christians, sometimes appear as different 
grades ; sometimes the two first are combined, with 
Christians subdivided into “psychic” (Wvxe«or) and 
‘pneumatic ” (avevmatixor) members ; and finally a 
fourfold division is also visible, viz., Greeks (or 
pagans), Jews, churchfolk, and “ pneumatic ” persons.’ 
During that period, when religions were undergoing 
changes, speculations on the history of religion were 
in the air; they are to be met with even in inferior 
and extravagant systems of religion.? But from all 
this we must turn back to writers of the Catholic 
church with their triple classification. 

1 It is impossible here to go into the question of how this 
ethnological division of humanity intersected and squared with the 
other religious division made by the gnostics, viz., the psycho- 
logical (into “hylic,’ “ psychic,’ and “ pneumatic’”’ persons). 

2 With regard to the religious system of the adherents of Simon 
Magus, we have this fragmentary and obscure piece of information 
in Ireneeus (I. xxiii.): Simon taught that “he himself was he whe 
had appeared among the Jews as the Son, who had descended in 
Samaria as the Father, and made his advent among other nations 
as the holy Spirit’’ (“Semetipsum esse qui inter Judaeos quidem 


quasi filius apparuerit, in Samaria autem quasi pater descenderit, 
in reliquis vero gentibus quasi spiritus sanctus adventaverit”’). 
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In one early Christian document from the opening 
of the second century, of which unfortunately we 
possess only a few fragments (7.e., the Preaching of 
Peter, in Clem. Strom., vi. 5. 41), Christians are 
warned not to fashion their worship on the model of 
the Greeks or of the Jews (u7 cata rovs”EAAnvas céBeo8e 
Tov Oeov . pnoe kata "Jovdalovs céBer8e), Then we 
read: ore Kal Umeis doiws Kat dixalws wavOavorTes & trapadido- 
MEV U[LLVs pudraccerbe kawas Tov Oeov dia Tov Xpirtov ceBo- 
feevol* eUpopiev yap év Tais ypapats calas 0 Kiptos Aéyet * idov 
StatiBemat vuiv cawwny dtaOycny ovx we dveOéuny Tois TaTpacw 
Vuwy ev Opel Xwp7h * véeav upiv deOeTo, TH yao "EAAnvey Kat 
*Tovdatwy madata, vmeis O€ of Kawas avTov TpITY yéver oeBomevot 
Xpictivoi (“So do you keep what you have learnt 
from us holily and justly, worshipping God anew 
through Christ. For we find in the scriptures, as 
the Lord saith, Behold I make a new covenant with 
you, not as I made it with your fathers in Mount 
Horeb. A new covenant he has made with us, for 
that of the Greeks and Jews is old, but ye who 
worship him anew in the third manner are Christians ”).' 

This writer then also distinguishes Greeks, Jews, 
and Christians, and distinguishes them, like the 
fourth evangelist, by the degree of their knowledge 
and worship of God. But the remarkable thing is 
his explicit assumption that there are three classes, 
neither more nor less, and his deliberate description 
of Christianity as the new or third genus of worship. 
There are several similar passages which remain to 
be noticed, but this is the earliest of them all. Only, 

1 The term “religio Christiana”? does not occur till Tertullian, 


who uses it quite frequently. The apologists speak of the 
distinctive OeooéBeia of Christians. 
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it is to be remarked that the author does not yet call 
Christians themselves “the third race,” but ranks 
their worship as third in the scale. He classifies 
humanity, not into three peoples, but into three groups 
of worshippers. 

Similarly the author of the epistle to Diognetus. 
Only, with him the conception of three classes of 
worshippers is definitely carried over into that of 
three peoples (‘Christians esteem not those whom 
the Greeks regard as gods, nor do they observe the 
superstition of the Jews . [thou enquirest. 
about the nature of this fresh development or interest 
which has entered life now and not previously,” ch 
i.; ep. also ch. v.: “they are attacked as aliens by 
the Jews, and persecuted by the Greeks”). This is 
brought out particularly in his endeavour to prove that 
as Christians have a special manner of life, existing 
socially and politically by themselves, they have < 
legitimate claim to be ranked as a special “nation.” 

In his Apology to the Emperor Pius, Aristide: 
distinctly classifies human beings into three “ orders,’ 
which are equivalent to nations, as Aristides assign: 
to each its genealogy—z.e., its historical origin. He 
writes (ch. il): pavepor yap éoTtw uty, @ Bacired, OT 
Tpia yévn eiaty avOpiray ev THIE TH KOTUw GY elo Of Tap 
Ui Aeyouéveoy Bewy TpooKkuyyTal cat Tovdaton Kat Xpirtiavot 
avTol de TaAw of Tos TOAAOUS cEBdpevor Oeors ets Tpia dtap: 
pouvrat yevn, Xarsaiovs Te cat "EAAnvas Kat Alyurriovs (ther 
follows the evidence for the origin of these nations 
whilst the Christians are said to “derive thei 
genealogy from Jesus Christ ”).’ 


1 «Tt is clear to us, O king, that there are three orders o 
mankind in this world; these are, the worshippers of you 
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The religious philosophy of history presented by 
Clement of Alexandria rests entirely upon the view that 
these two nations, Greeks and Jews, were alike trained 
by God, but that they are now (see Paul’s epistle to 
the Ephesians) to be raised into the higher unity of 
a third nation. ° It may suffice to bring forward three 
passages bearing on this point. In Strom., i. 10. 70, 
he writes (on the saying, “where two or three are 
gathered together,” etc.) : ey 0 dy Kat 4 éudvora Tay ToN- 
NOY ATO THY Tplov apOnoupevy uel? Ov 6 KUpLOS, 9 pla eKkANoIa, 
6 els avOpwrros, TO ryévos TO éy, 7 wn TL mere mev Tou évos Tou 
“Tovdaiov 6 KUplos vomoOeTav Av, Tpopyrevoy O€ On Kal Tov 
"Tepeuiay arocté\Nwv ets Ba®Bvrwva, adda Kai rots && eOvav 
dua THs a pocpnteias Kadov, suviye avs Tovs dvo, TpITOS Oe Fy 
eK TOY OvELY KTLCOmevos els KQLVOV avOpwror, @ On EUTEPLTATEL 
Te Kal KaTomKel év altH TH éxxAnoia (“ Now the harmony of 
the many, calculated from the three with whom the 


acknowledged gods, the Jews, and the Christians. Furthermore, 
those who worship a plurality of gods are again divided into three 
orders, viz., Chaldeans, Greeks, and Egyptians.” In the Syrian 
and Armenian versions the passage runs somewhat otherwise. 
“This is clear, O king, that there are four races of men in the world, 
barbarians and Greeks, Jews and Christians” (omitting altogether 
the further subdivision of the Greeks into three classes). Several 
scholars prefer this rendering, though it should be noted that 
Hippolytus also, in Philos., x. 30 (twice) and 31 (twice), contrasts 
the Egyptians, Chaldeans, and Greeks with the Jews and Christians. 
Still the question is one of minor importance for our present 
purpose.—Justin (Dial. cxxiii.) also derives Christians from Christ, 
not as their teacher but as their progenitor: as dré Tod évds “laxo8 
éxeivov, Tod Kal “IopanA éixdyOevros, TO Tay yévos tuav mporyydpevto 
TaxwB Kai “Iopanr, ottw Kal qpets dad Tod yevrvyoavros nas eis Gedv 
Xpicrod Kal Oeod téxva GAnOwa Kadovpeba Kal éopév 

(“ As all your nation has been called Jacob and Israel from the one 
man Jacob, who was surnamed Israel, so from Christ who begat us 
unto God we are called, and we are, God’s true children’’). 
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Lord is present, might signify the one church, the 
one man, the one race. Or was the Lord legislating 
with the one Jew [at Sinai], and then, when he pro- 
phesied and sent Jeremiah to Babylon, calling some 
also from the heathen, did he collect the two peoples 
together, while the third was created out of the twain 
into a new man, wherein he is now resident, dwelling 
within the church”). Again, in Strom., v.14. 98, on 
Plato’s Republic, iii. p. 415 : ef wy Te Tpels Twas 
vot iOemevos pucets, T pets moAttelas, ws uTéAaSov Ties, 
draypader, cat “lovdalwy ev apyupar, ‘“EAAjvey de Tpitny [a 
corrupt passage, incorrectly read as early as Eus., 
Prepar., xiii. 18; on the margin of L there is the 
lemma, ‘EAAjvwy oLonpay 7 XarKyy, Xpirriavev Xpuojy |, 
X pirtiavev be, ols 6 XpuTos O Baotruxos CYKATAMEMIKTAL, +0 
dywov mveiua (“ Unless he means by his hypothesis of 
three natures to describe, as some conjecture, three 
polities, the Jews being the silver one, and the Greeks 
the third [the lemma running thus :—“'The Greeks 
being the iron or brass one, and the Christians the 
gold one” ], along with the Christians, with whom the 
regal gold is mixed, even the holy Spirit”). Finally 
in Strom., vi. 5. 42: &« yotv tis “EAAnuchs mawelas, aAAG 
Kat €x Tis vomiKhs ets TO &y yévos TOU TwComévou cuvayovTat 
Naov of THY TicTW TPOTLEMEVOL, ov Xpovm dtatpoumevoy TOV 
Tpiov awv, va Tis pices VrodaBor TprTTas, K.7.r. (“ From 
the Hellenic discipline, as also from that of the law, 
those who accept the faith are gathered into the one 
race of the people who are saved — not that the 
peoples are separated by time, as though one were 
to suggest three different natures,” etc.).! 


1 Clement (Strom., ii. 15. 67) once heard a “wise man” explain 
that Gentiles (“seat of the ungodly”), Jews (“ way of sinners’), 
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Evidence may be led also from other early 
Christian writers to show that the triad of “Greeks 
(Gentiles), Jews, and Christians,” was the church’s 
basal conception of history.’ It was employed with 
especial frequency in the interpretation of biblical 
stories. Thus Tertullian enlists it in his exposition 
of the prodigal son (de pudic., vii. f.); Hippolytus 
(Comm. in Daniel, ed. Bonwetsch, p. 82) finds the 
Christians in Susanna, and the Greeks and Jews in the 
two elders who lay snares for her; while pseudo-Cyprian 
(de mont. Sina et Sion, vii.) explains that the two 
thieves represent the Greeks and Jews. But, so far 
as I am aware, the blunt expression, “We Christians 
are the third race,” only occurs once in early Chris- 
tian literature subsequent to the Preaching of Peter 
(where, moreover, it is simply the Christian worship 
which is described as the third class), and that is in 
the pseudo-Cyprianic tract de pascha computus (c. 
17), written in 242-243 a.p. Unfortunately the con- 
text of the expression is not quite clear. Speaking 
of hell-fire, the author declares it has consumed the 
opponents of Ananias, Azarias, and Misael, “et ipsos 
tres pueros a dei filio protectos—in mysterio nostro 
qui sumus tertium genus hominum — non vexavit ” 
(“ Without hurting, however, those three lads, protected 
by the Son of God—in the mystery which pertains 


and heretics (“seat of the scornful”), were meant in Ps. i. 1. 
This addition of “heretics” is simply occasioned by the passage 
under discussion. 

1 The letter of Hadrian to Servianus (Vopise., Saturnin., viii.) 
is to be included among these witnesses, if it is a Christian fabrica- 
tion: “hune (nummum) Christiani, hune Judaei, hunec omnes 
venerantur et gentes” (“ Christians, Jews, and all nations worship 
this one thing, money ”’). 


314 EXPANSION OF CHRISTIANITY 


to us who are the third race of mankind”). It is 
hard to see how the writer could feel he was reminded 
of Christians as the third race of men by the three 
children who were all-pleasing in God’s _ sight, 
although they were cast into the fiery furnace ; 
still, reminded he was, and at any rate the inference 
to be drawn from the passage is that he must have 
been familiar with the description of Christians as a 
‘third race.” What sense he attached to it, we are 
not yet in a position to determine with any certainty ; 
but we are bound to assume, in the first instance, 
from our investigations up to this point, that Chris- 
tians were to him a third race, alongside of the 
Greeks (Gentiles) and Jews. Whether this assump- 
tion is correct or false, is a question to be decided in 
the second section of our inquiry. 


IL. 


The consciousness of being a people,’ and of being 
indeed the primitive and the new people, did not 
remain abstract or unfruitful in the church; it was 
developed in the most diverse directions. In this 
respect also the synagogue had led the way at every 


1 Cp. the first book of the Church History of Eusebius, especially 
ch. iv.: ris pev yap tod cwripos judv Incod Xpicrod rapovoias vewort 
racw dvOpwaros érirappdoys, véov S40doyoupéves eOvos, od puKpdov odd 
dobevés ot8 exit ywvias rou ys iSpupévov, GAAG Kal wdvtwv tov ebvav 
roku wOpwrdtardy te Kat OeoreBéctarov TO Tapa Tols Tact TH TOU 
Xpirtot mpoonyopia reriunuévov (“It is agreed that when the 
appearance of our Saviour Jesus Christ recently broke upon all 
men, there appeared a new nation, admittedly neither small nor 
weak nor dwelling in any corner of the earth, but the most 
numerous and pious of all nations honoured by all men with 
the title of Christ ’’). 
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point, but Christianity met its claim by making that 
claim her own and extending it, wherever this was 
possible, beyond the limits within which Judaism had 
confined it. 

There were three cardinal directions in which the 
church voiced her peculiar consciousness of being the 
primitive people. (1) She demonstrated that, like 
any other people, she had a characteristic life. (2) 
She tried to show that so far as the philosophical 
learning, the worship, and the polity of other peoples 
were praiseworthy, they were plagiarized from the 
Christian religion. (3) She began to set on foot, 
though merely in the shape of tentative ideas, some 
political reflections regarding her own actual im- 
portance within the world-empire of Rome, as well 
as upon the positive relation between the latter and 
herself as the new religion for the world. 

1. The proofs advanced by early Christianity with 
regard to its vod:reta were twofold. The theme of 
one set of them was stated by Paul in Philippians 
lil. 20: “ Our citizenship (zoArre/a) is in heaven” (ep. 
Heb. xiii. 13 f.: “ Let us go outside the camp . 
for here we have no permanent city, but we seek 
one which is to come”). On this view Christians feel 
themselves pilgrims and sojourners on earth, walking 
by faith and not by sight; their whole course of life 
is a renunciation of the world, and is determined 
solely by the future kingdom towards which they 
hasten. This mode of life is voiced most loudly in 
the first similitude of Hermas, where two cities with 
their two lords are set in opposition—one belonging to 
the present, the other to the future. The Christian 
must have nothing whatever to do with the former 
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city and its lord the devil; his whole course of life 
must be opposed to that of the present city, with 
its arrangements and laws. In this way Christians 
were able emphatically to represent themselves as 
really a special people, with a distinctive course of 
life ; but they need not have felt surprised when people 
took them at their word, and dismissed them with the 
remark : Tavres EavTous povevaavres mropeve De #0n Tapa TOV 
Bedy Kat nuiv Tpayuata By qapexeTe (“ Go and kill your- 
selves, everyone of you; begone to God at once, and 
leave us in peace),” quoted by Justin, Apol., II. iv. 
This, however, represented but one side of the 
proof that Christianity had a characteristic life and 
order of its own. With equal energy an attempt 
was made to show that there was a polity realized 
in Christianity which was differentiated from that of 
other nations by its absolute morality (see above, 
pp. 259 f.). As early as the apostolic epistles, no 
point of dogma is more emphatically brought forward 
than the duty of a holy life, by means of which 
Christians are to shine as lights amid a corrupt and 
crooked generation. ‘Not like the Gentiles,” nor 
like the Jews, but as the people of God—that is the 
watchword. Every sphere of life, down to the most 
intimate and trivial, was put under the discipline of 
the Spirit and re-arranged; we have only to read 
the Didaché in order to find out the earnestness with 
which Christians took “the way of life.” In line 
with this, a leading section in all the Christian apologies 
was occupied by the exposition of the Christian polity 
as a polity which was purely ethical, the object being 
in every case to show that this Christian polity was 
in accordance with the highest moral standards, 
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standards which even its opponents had to recognize, 
and that for this very reason it was opposed to the 
polity of the other nations. The Apologies of Justin 
(especially I. xiv. f.), Aristides (xv.), Tatian and 
Tertullian especially, fall to be considered in this 
light. The conviction that they are in possession 
of a distinctive polity is also voiced in the notion of 
Christians as the army of the true God and of Christ. 
This image is employed as early as Paul (Eph. vi. 14 
f.; see 2 Tim. i. 3: xados atpatiatys Xpirot ‘Iycoi), 
In the West it became quite a common idea, thanks 
to Tertullian and especially to Cyprian, bound up 
as it was very closely with the notion of baptism as 
the Christian’s military oath (Christ as the zmperator 
in Cypr., ep. xv- 1).2 Probably, as Zahn conjectures, 
we are to find here the explanation of the term 
“pagani” (=‘‘civilians”) applied to the heathen at 


1 The belauded description in the epistle to Diognetus (v. 6) 
is a fine piece of rhetoric, but not much more than that. The 
author manages to express three aspects, as it were, in a single 
breath: the Christian polity as the climax of morals, the Christian 
aloofness from the world, and the inwardness by which this 
religion was enabled to live in the midst of the world and adapt 
itself to all outward conditions without any loss of purity. A man 
who is able to weave these ideas into one perfect woof, either 
stands on the high level of the Fourth evangelist—a position to 
which the author can hardly be promoted—or else incurs the 
suspicion of paying no serious attention to any one of the three 
ideas in question. 

2 Cp. Orig., c. Cels., VIII. Ixxiii.: gets cai paddov treppaxodper 
Tov Bactréws* kat obk cverpaTevopea pev aiTG, Kav érelyn, TTpaTevdpcba. 
8¢ trip airot tdiov otpatoredov edoeBeias ovyKpototrTes Oa TOY pds TO 
Geiov evrevEewv (“ We fight for the king even better than others do. 
For although we do not fight under him, even if he requires us to, 
we fight on his behalf, forming a special army of piety, by means 
of the prayers we offer to God”). 
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a subsequent period by the Christians. Details of 
this will be given in Book ITI.' 

2. The strict morality, the monotheistic view of 
the world, and the disposition of the entire life of 
man, private and social, under the regulations of a 
supreme ethical code—all this is “ what has been from 
the very first” (‘quod ab initio fuit”). Now as the 
church finds this once more repeated in her own life, 
she recognizes in this phenomenon the guarantee 
that she herself, though apparently the youngest of 
the nations, is in reality the oldest. Furthermore, 
as she undertakes to bring forward proof for this 
conviction by drawing upon the books of Moses, 
which she appropriated for her own use (cep. 
Tatian, Theophilus, Clement, Tertullian, and Julius 


1 Hermas (Sim., ix. 17) brings forward one most important aspect 
of the Christian polity, viz., its power of combining in a mental and 
moral unity peoples of very varied capacities and customs. The 
stones built into the tower (z.e., the church) from the various 
mountains (the nations) are at first many-coloured, but upon being 
built in, they all acquire the same white colour: AaBovres THv 
oppayida piay dpdvnow erxov Kal éva votv, kai pia miotis abtov 
eyévero Kal pia aydmrn 81a. TrobTo 7H oiKxodouy Tod mipyou pug 
xpoqa eyévero Aapapa ws 6 Hrios (“On receiving the seal they had 
one understanding and one mind, one faith and one love became 
theirs wherefore the fabric of the tower became of one 
colour, bright as the sun”’); cp. also Iren., I. 10.2. Celsus (c. Cels., 
VIII. lxxii.) longed ardently for such a unity of mankind, instead 
of humanity being split up into nationalities. But he regarded it 
asa mere Utopia. Ei yap 89 oldv re cis &va cupppovacos vdpov rods 
tHv “Agiay kai Eiparnv Kat AcBinv “EAAyvds te kai BapBdpous dypu 
Tepatwv veveunpevors (“ Were it at all possible that the inhabitants 
of Asia, Europe, and Libya, Greeks and barbarians alike, should 
unite to obey one law”). On which Origen remarks: édvvarov 
TovTo vopicas etvat erupépe [sc. Celsus] drt 6 rodro oidjrevos otdev obd€v 
(Judging this an impossibility, he adds that anyone who thinks 
it possible knows nothing at all’’). 
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Africanus)," she is thereby dethroning the Jewish 
people and claiming for herself the primitive revela- 
tion, the primitive wisdom, and the genuine worship. 
Hence she acquires the requisite insight and courage, 
not merely to survey and appropriate for herself the 
content of everything in connection with revelation, 
wisdom, and worship that had appeared on the horizon 
of other nations, but to survey and estimate these 
materials as if they were merely copies made from 
an original in her own possession. We all know the 
space devoted by the early Christian apologies to the 
proof that Greek philosophy, so far as it merited 
praise and was itself correct, had been plagiarized 
from the primitive literature which belonged to 
Christians. The efforts made in this direction 
culminate in the statement that ‘“ Whatever truth is 
uttered anywhere has come from us.” The audacity 
of this assertion is apt to hide from us at this time of 
day the grandeur and vigour of the self-consciousness 
to which it gives expression. Justin had already 
claimed any true piece of knowledge as “ Christian,” 
whether it occurred in Homer, the tragedians, the 
comic poets, or the philosophers. Did it never dawn 
on him, or did he indeed suspect, that his entire 
standpoint was upset by such an extension of its range, 
and that what was specifically “Christian” was 
transformed into what was common to all men? 
Clement of Alexandria, at any rate, who followed him 
in this line of thought, not merely suspected this 
inference, but deliberately followed it up. 

1 Note in passing that this marks the beginning in general of 


the universal chronography of history, and consequently of the 
general Christian outlook upon the entire course of human history. 
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By comparing itself with philosophy, early 
Christianity gave itself out as a “philosophy,” while 
those who professed it were “philosophers.” This, 
however, is one form of its self-consciousness which 
must not be overrated, for it is almost exclusively 
confined to the Christian apologetic and polemic. 
Christians never doubted, indeed, that their doctrine 
was really the truth, and therefore the true philosophy. 
But then it was infinitely more than a philosophy. 
It was the wisdom of God. Similarly they them- 
selves were different from mere philosophers; they 
were God’s people, God’s friends. It suited their 
polemic, however, to designate Christianity as phil- 
osophy, or “barbarian” philosophy, and adherents of 
Christianity as “ philosophers.” And that for two 
reasons. In the first place, it was the only way of 
explaining to outsiders the nature of Christian doctrine 
-—for to institute a positive comparison between it 
and pagan religions was a risky procedure. And in 
the second place, this presupposition made it possible 
for Christians to demand from the State as liberal 
treatment for themselves as that accorded to 
philosophy and to philosophic schools. It is in 
this sense above all that we must understand the 
favourite parallel drawn by the apologists between 
Christianity and philosophy. Individual teachers 
who were at the head either of a school (didacxadeiov) 
within the church or of an independent school, 
did take the parallel more seriously;' but such 


1 Such teachers, with their small groups, hardly felt themselves 
to be the “primitive people.” Their consciousness of entire 
independence was expressed in the titles of “gifted” and 
“learned.” We shall have to discuss the Christian S:iSacxaAea and 
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persons were to some degree merely adjuncts of 
catholic Christendom.’ 

The charge of plagiarism was not merely levelled 
against philosophy, so far as philosophy was genuine, 
but also against any rites and methods of worship 
which furnished actual or alleged parallels to those of 
Christianity. Little material of this kind was to be 
found in the official cults of the Greeks and Romans, 
but this deficiency was more than made up for by the 
rich spoil which lay in the mysteries and the exotic 
cults, the cult of Mithra, in particular, attracting the 
attention of Christian apologists in this connection, at 
a very early period. The verdict on all such features 
was quite simple; the demons, it was held, had 
imitated Christian rites in the cults of paganism. If 
it could not be denied that those pagan rites and 
sacraments were older than their Christian parallels, 
the plea readily suggested itself that the demons had 
given a distorted copy of Christianity previous to its 
real appearance, with the object of discrediting it 
beforehand. Baptism, the Lord’s supper, the expia- 
tory actions, the cross, etc., are instances in point. 
The interests of dogma are always able to impinge 
on history, and they do so constantly. But here we 
have to consider some cases which are specially 


its significance for the Christian propaganda in another connection ; 
but we can well understand how pagans found the Christians’ claim 
to be “learned” and “ philosophers,” a peculiarly ridiculous and 
presumptuous pretension. On their part they dubbed Christians 
as credulous, and scoffed at them as muoroi (“believers”) who put 
faith in foreign fables and old wives’ gossip. 

1 They have nothing to do with the primitive shape assumed 
by Christianity, that of Jesus as the teacher and the disciples as his 


pupils. 
21 
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instructive, since the Christian rites and sacraments 
attained their final shape under the influence of the 
mysteries and their rites (not, of course, the rites of 
any special cultus, but those belonging to the general 
type of the mysteries), so that dogma made the final 
issue of the process its first cause. Yet even in this 
field the quid pro quo is seen in a more favourable 
light when we notice that Christendom posits itself as 
the original People at the dawn of human history, a 
consciousness which underlies their entire outlook 
upon that history. For in the light of this presup- 
position the Christian confiscation of those pagan rites 
and ceremonies simply denotes the assertion of the 
Christian character as ideally human and therefore 
divine. Christians embody the fundamental principles 
of that divine revelation and worship which are the 
source of human history, and which constitute the 
primitive possession of Christianity, although that 
possession has of course lain undiscovered till the 
present moment. 

3. The most interesting side of the Christian 
consciousness of being a people, is what may be 
termed, in the narrower sense of the word, the political. 
Hitherto, however, it has been studied less than the 
others. The materials are copious, but up till now 
little attention has been paid to them. I shall con- 
tent myself here with laying bare the points of 
most importance.’ 

1 Tertullian’s sentence (Apol. xxxviii.): “ Nulla magis res nobis 
aliena quam publica; unam omnium rempublicam agnoscimus, 
mundum ”’ (“ Nothing is more alien to us than politics ; we acknow- 
ledge but one universal State, the world’) has a Stoic tinge; at 


best, it may be taken with a grain of salt. Besides, people who 
despise the State always pursue a very active policy of their own. 
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The political consciousness of the primitive church 
was based on three presuppositions. There was first 
of all the political element in the Jewish apocalyptic, 
which made its appearance over against the demand 
of the imperial cultus and the terror of the persecu- 
tion. Then there was the fact of the speedy transit 
of the gospel from the Jews to the Greeks, and 
the unmistakable affinity between Christianity and 
Hellenism, as well as between the church and the 
world-wide power of Rome. Thirdly, there was the 
fall and ruin of Jerusalem and the Jewish state. 
The first of these elements stood in antithesis to 
the two others, so that in this way the political 
consciousness of the church came to be defined in 
opposite directions and had to work from an initial 
contradiction. 

The politics of Jewish apocalyptic viewed the 
world-State as a diabolic State, and consequently 
took up a purely negative attitude towards it. This 
political view is plainly put in the apocalypse of John, 
where it was corroborated by the Neronic persecution, 
the imperial claim for worship, and the Domitianic 
reign of terror. The largest share of attention, com- 
paratively speaking, has been devoted by scholars to 
this political standpoint, in so far as it lasted through- 
out the second and the third centuries, and quite 
recently (1901) Neumann has discussed it thoroughly 
in his study of Hippolytus. The remarkable thing is 
that although Christians remained far from numerous 
till after the middle of the second century, they 
recognized that Christianity formed the central point 
of humanity as the field of political history as well as 
its determining factor. Such a self-consciousness is 
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perfectly intelligible in the case of Judaism, for the 
Jews were really a large nation and had a great 
history behind them. But it is truly astonishing that 
a tiny group of people should confront the entire 
strength of the Roman empire,’ that it should see in 
the persecution of the Christians the chief réle of 
that empire, and that it should make the world’s 
history culminate in such a conflict. The only 
explanation of this lies in the fact that the church 
simply took the place of Israel and consequently felt 
herself to be a people; this implied that she was also 
a political factor, and indeed the factor which ranked 
as decisive alongside of the State and by which in the 
end the State was to be overcome. Here we have 
already the great problem of “church and state” 
making its appearance, and the uncompromising form 
given to it at this period became authoritative for 
succeeding ages. ‘The relationship between these two 
powers assumed other forms, but this form continued 
to lie concealed beneath them all. 


1 Tertullian was the first who was able to threaten the state with 
the great number of Christians (Apol. xxxvii., written shortly before 
200 a.p.), for up till then people had merely endeavoured to hold 
out the terrors of the calamities at the close of the world and the 
return of Christ. Although Christians still lacked a majority in the 
empire, still (from the outset) a substitute for this, so to speak, was 
found in the telling fact of the broad diffusion of Christianity 
throughout the whole empire and beyond its bounds, Even as 
early as the first generations, the fact that Christians were to be 
found everywhere, strengthened and moulded their self-conscious- 
ness. In contrast to nations shut up within definite boundaries, 
even though these were as large as those of the Parthians, Tertullian 
calls Christians (Apol. xxxvii.) the “ gens totius orbis,” i.e., the people 
of the whole world. And this had been felt long before even 
Tertullian wrote. 
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This, however, is only one side of the question. 
The transition of the gospel from the Jews to the 
Greeks, the unmistakable affinity between Christianity 
and Hellenism, as well as between the church and the 
Roman world-power, and finally the downfall of the 
Jewish state at the hands of Rome—these factors 
gave rise to a whole set of ideas upon the relations of 
the empire and the church, which were very different 
from the aims of the accepted apocalyptic. Any 
systematic treatment of this view would be out of 
place, however ; it would give a wrong impression of 
the situation. The better way will be, as we are 
dealing merely with tentative ideas, to get acquainted 
with the most important features and look at them 
one by one. 

2 Thess. ii. 5-7 is the oldest passage in Christian 
literature in which a positive meaning is attached 
to the Roman empire. It is represented there, not 
as the realm of antichrist, but, on the contrary, 
as the restraining power by means of which the 
final terrors and the advent of antichrist are held in 
check. For by 76 xaréyov (6 xatéywv), “that which 
(or he who) restrains,’ we must understand the 
Roman empire. If this be so, it follows that the 
church and the empire could not be considered merely 
as diametrically opposed to each other. 

Rom. xui. 1 f. makes this quite plain, and proceeds 
to draw the inference that civil authority is cod 
diaxovos (a minister of God”), appointed by God for 
the suppression of wickedness ; resistance to it means 
resistance to a divine ordinance. Consequently one 
must not merely yield to its force, but obey it for 
conscience’ sake. The very payment of taxes is a 
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moral duty. The author of 1 Pet. ii. 13 f* expresses 
himself in similar terms. But he goes a step further, 
following up the fear of God directly with honour 
due to the emperor (mavras TiNnTaTe, THY adeApornra 
ayarare, Tov Geov poBeicGe, Tov Baciéa tmare).” Nothing 
could be more loyal than this conception, and it is 
noticeable that the author was writing in Asia Minor 
among the provinces where the imperial cultus 
flourished. 

Luke begins his account of Christ with the words 
(il. 1): eyéeveTo ev Tails 7jPe pas EKELVALS e&dOev do-yma Tapa 
Kaicapos * Avyova Tou aToy paper Ba Tacav THY olkoumerny, 
As has been correctly surmised, the allusion to the 
emperor Augustus is meant to be significant. It was 
the official and popular idea that with Augustus a 
new era dawned for the empire; the imperial throne 


1 Cp. Tit. iii. 1. With regard to Paul’s language in Romans, one 
may recollect what a quiet and happy time the early years of Nero 
were. 

2 Greek Christians usually called the emperor Bactreds (“king”), 
a common title in the East, where it had not the same servile 
associations as “ rex”’ had on the lips of people in the West, But 
BaotAre’s was also a title of the Lord Christ (kiptos Xporés) which 
Christians dared not avoid uttering (not merely on account of “ the 
kingdom of God,’ BaciAca tod Geot, but also because Jesus had 
called himself by this name: John xviii, 33 f.). This occasioned a 
painful struggle, though prudent Christians made strenuous efforts 
to repudiate the apparent treason which their religious usage of 
this title inevitably suggested, and to make it clear that by 
“kingdom”? and “king” they understood nothing earthly or 
human, but something divine (so already Justin’s Apol., I. vi.). 
Some hotspurs, no doubt, declared to their judges that they 
recognized only one king or emperor (God or Christ), and thus 
drew upon themselves just punishment. But these cases were 
very rare. Christ was also called “imperator” in the West (ep. 
p- 317), but not in writings intended for publicity. 
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was its “peace,” the emperor its saviour (cwr%p). 
Behind the earthly saviour, Luke makes the heavenly 
appear—he, too, is bestowed upon the whole world, 
and what he brings is peace (ver. 14, é7! -yiis e¢pjv).’ 
Luke hardly intended to set Augustus and Christ in 
hostile opposition ; even Augustus and his kingdom 
are a sign of the new era. This may also be gathered 
from the Book of Acts, which in my opinion has not 
any consciously political aim; it sees in the Roman 
empire, as opposed to Judaism, the sphere marked 
out for the new religion, it stands entirely aloof from 
any hostility to the emperor, and it gladly lays stress 
upon the facts which prove a tolerant mood on the 
part of the authorities towards Christians in the past. 

Justin (Apol., I. xii.) writes to the emperor: apwyoi 
UmiY Kat TUMPAXOL T pos elonvyy éomev TAaVTWY LAAXNOV avO padre 
(*« We, more than any others, are your helpers and allies 
in promoting peace”), admitting thereby that the 
purpose of the empire was beneficial (pax terrena), 
and that the emperors desired to effect this purpose. 
And in describing Christians as the power’ best 


1 Even the expression used in Eph. ii. 14, airés éorw 7 cipyvy 
bpav (“he is our peace’’), is modelled on the language applied to the 
emperor in Asia Minor. I have shown elsewhere how strongly this 
language has influenced the terminology of Luke in the above- 
mentioned passage of his gospel. 

2 Wherever mention is made of the power of the Christian people 
which upholds the state and frees humanity, it is always these two 
factors which are in view—their strict morality and their power over 
demons. Others also wield the former weapon, though not so well. 
But the second, the power over demons, pertains to Christians alone, 
and therefore they render an incomparable service to the state and 
to the human race, small though their numbers may be. From this 
conviction there grew up in Christianity the consciousness of being 
the power which conserves and emancipates mankind in this world. 
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adapted to secure this end—inasmuch as they shun 
all crime, live a strictly moral life, and teach a strict 
morality, besides scaring and exorcising those supreme 
enemies of mankind, the demons—he too, in a certain 
sense, lays down a positive relationship between the 
church and the state. 

When the author of the epistle to Diognetus 
differentiates Christians from the world (the State) as 
the soul from the body (vi.) and elaborates his account 
of their relationship in a series of antitheses, he is 
laying down at the same time a positive relation 
between the two magnitudes in question: éyxécAaorrai 
pev 4 ux TH cwHmaTL, TuVEexet d€ avTy TO coua* Kal 
Xpictiavot catéxovrar pev we ev Ppovpe TH Koop, avrot dE 
TUVEXOUT TOV KOO MOV (« The soul is shut up in the body 
and yet holds the body together; so Christians are 
kept within the world as in a prison, yet they hold 
the world together”). Similarly Justin (Apol., II. 
vii. ). 

All this implies already a positive political stand- 
point,’ but the furthest step in this direction was 
taken subsequently by Melito (in Eus., H.E., iv. 26). 
It is no mere accident that he writes in loyal Asia 

1 I might also include here the remark of Athenagoras in his 
“Supplicatio” to the emperors (xviii.): dyoire dd’ éavtav Kal rh 
éroupdviov Bacrreiay é€erdéLerv as yap tuly warpl kal vid mévra Kexel= 
puta, dvobev Tyv Baciretay ciAnpdor—PBacrrlus yap Yryy év xeupt Geos, 
pyoi To mpopytixov mvedpa—otrus evi TO OeG Kal TO wap’ aitod Adyw 
vi6 vooupévy dpepiotp mavta troréraxra (“May you be able to 
discover the heavenly kingdom by considering yourselves! For as 
all things are subject to you, father and son, who have received the 
kingdom from above—since the king’s soul is in the hand of God, 
saith the Spirit of prophecy,—so are all things subordinate to the 


one God and to the Logos proceeding from him, even the Son who 
is not apprehended apart from him’”’), 
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Minor. By noting Luke’s suggestion with regard to 
Augustus, as well as all that had been already said 
elsewhere upon the positive relations subsisting 
between the church and the world-empire, Melito 
advanced to the following statement of the situation 
in his Apology to Marcus Aurelius :— 

“This philosophy of ours certainly did flourish at 
first among a barbarian people. But springing up in 
the provinces under thy rule during the great reign 
of thy predecessor Augustus, it brought rich blessings 
to thine empire in particular. For ever since then 
the power of Rome has increased in size and splen- 
dour; to this hast thou succeeded as its desired 
possessor, and as such shalt thou continue with thy 
son if thou wilt protect the philosophy which rose 
under Augustus and has risen with the empire, a 
philosophy which thine ancestors also held in honour 
along with other religions. The most convincing 
proof that the flourishing of our religion has been a 
boon to the empire thus happily inaugurated, is this— 
that the empire has suffered no mishap since the 
reign of Augustus, but, on the contrary, everything 
has increased its splendour and fame, in accordance 
with the general prayer.” 

Melito’s ideas* need no analysis; they are plainly 
and clearly stated. The world-empire and the 
Christian religion are foster-sisters; they form a 


1 Tertullian’s opinion was different. He knew of no solidarity of 
Christianity and the empire: “Sed et Cesares credidissent super 
Christo, si aut Caesares non essent necessarii saeculo, aut si et 
Christiani potuissent esse Caesares”’ (Apol. xxi.: “Yes, the very Caesars 
would have believed on Christ, if Caesars had not been necessary to 
the world, or if they could have been Cesars and Christians as well’’). 
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pair; they constitute a new level of human history ; 
the Christian religion means blessing and welfare to 
the empire, towards which it stands as the inward to 
the outward. Only when Christianity is protected 
and permitted to develop itself freely, does the empire 
continue to preserve its size and splendour. Unless 
one is to suppose that Melito simply wanted to flatter 
—a supposition for which there is no ground, although 
there was flattery in what he said—the inference is 
that in the Christianity which formed part of the 
world-empire he really recognized a co-ordinate and 
sustaining inward force. Subsequent developments 
justified this view of Melito, and in this light his 
political insight is marvellous. But still more mar- 
vellous is the fact that at a time like this, when 
Christians were still a feeble folk, he actually 
recognized in Christianity the one magnitude parallel 
to the State, and that simply on the ground of 
religion—z.é., as being a spiritual force which was 
entrusted with the function of supporting the State.' 

There is yet another early Christian writer on whom 
the analogy of Christendom and the world-empire 
dawned (a propos of its cecumenical range); only, he 
attempted to explain it in a very surprising fashion, 
which betrayed a deep hostility towards the empire. 


1 Cp. also Orig., c. Cels., VIII. Ixx.: dA of xa brdOeaw KéAcov 
mavtes Gv reo bévtes “Pwpaior edydpevor Tepiecovrat Tov rodepiov 7 ob5e 
THY apxiv Toreunoovrat, ppovpotpevor iad Oefas duvdpews, THs did 
mevtnxovta Sixaiovs mete mdAes ddas erayyedapévys Siacdoat 
(‘‘ According to the notion of Celsus, if all the Romans are brought 
to believe, they will either overcome their foes by praying, or 
refrain from fighting altogether, being guarded by that power 
divine which promised to save five entire cities for the sake of fifty 
just persons ”’), 
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Hippolytus writes (2n Dan., iv. 9): “For as our Lord 
was born in the forty-second year of the emperor 
Augustus, whence the Roman empire developed, and 
as the Lord also called all nations and tongues by 
means of the apostles and fashioned believing 
Christians into a people, the people of the Lord, and 
the people which consists of those who bear a new 
name—so was all this imitated to the letter by the 
empire of that day, ruling ‘according to the working 
of Satan’; for it also collected to itself the noblest of 
every nation, and, dubbing them Romans, got ready 
for the fray. And that is the reason why the first 
census took place under Augustus, when our Lord 
was born at Bethlehem; it was to get the men of 
this world, who enrolled for our earthly king, called 
Romans, while those who believed in a heavenly king 
were termed Christians, bearing on their foreheads 
the sign of victory over death.” 

The cecumenical range of the Roman empire is, 
therefore, a Satanic aping of Christianity. As the 
demons purloined Christian philosophy and aped the 
Christian cultus and sacraments, so also did they 
perpetrate a plagiarism against the church by 
founding the great imperial state of Rome! This 
is the self-consciousness of Christendom expressed 
in perhaps the most robust, as also in the most 
audacious form imaginable! The real cosmopolitan 
character of Christianity is stated by Octavius (Min. 
Felix, xxxiii.) thus:— Nos gentes nationesque dis- 
tinguimus: deo una domus est mundus hic totus” 
(“We draw distinctions between nations and races, 
but to God the whole of this world is one house- 
hold”). 
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Origen’s political views are more accurate, but how 
ambitious are his ideas! In chapters Ixvii—Ixxv. 
of his eighth book against Celsus, by dint of a 
fresh interpretation given to a primitive Christian 
conception, and by recourse to a Platonic idea, he 
propounds this view, that the church, this cécpos Tod 
xdopou (in Joh., vi. 88), or universe of the universe, is 
the future kingdom of the whole world, destined to 
embrace the Roman empire and humanity itself, 
to amalgamate and to replace the various realms of 
this world. Cp. ch. Ixviil. :—* For if, in the words 
of Celsus, all were to do as we do, then there is 
no doubt whatever that even the barbarians would 
become law-abiding and humane, so soon as they 
obeyed the Word of God; then would all religions 
vanish, leaving that of Christ alone to reign. And 
reign it will one day, as the Word never ceases to 
gain soul after soul.” This means the reversal of 
the primitive Christian hope. The church now 
presents itself as the civilizing and cohesive power 
which is to create, even in the present age, a State 
that shall embrace an undivided humanity. Origen, 
of course, is not quite sure whether this is feasible 
in the present age. No further away than ch. 
Ixxii., @ propos of the question (to which Celsus gave 
a negative answer) whether Asia, Europe, and 
Libya, Greeks and barbarians alike, could agree to 
recognize one system of laws, we find him writing as 
follows: “Perhaps,” he says, “such a result would 
not indeed be possible to those who are still in the 
body ; but it would not be impossible to those who 
are released from the body” (kai raya aAnOa¢ ddvvarov 


‘ ‘ my ~ x 3 , cy ‘ o07 ‘ 
MéV TO TOLOUTO TOLLS ETL EV TWMUATL, OV MEV aouvaTov Kat 
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amonvOeiow atrov).' In II, xxx. he writes: “In the 
days of Jesus, righteousness arose and fulness of 
peace, beginning with his birth. God prepared the 
nations for his teaching, by causing the Roman 
emperor to rule over all the world; there was no 
longer to be a plurality of kingdoms, else would the 
nations have been strangers to one another, and so 
the apostles would have found it harder to carry out 
the task laid on them by Jesus, when he said, ‘Go 
and teach all nations.’ ” 

In his reply to Celsus (IIT. xxix.—xxx.), this great 
father of the church, who was at the same time 
a great and sensible statesman, submits a further 
political consideration, which is not ambitious this 
time, but sober. It has also the advantage of being 
impressive and to the point. Although the passage 
is somewhat lengthy, I quote it here, as there is 
nothing like it in the literature of early Christianity 
[Greek text in Hist. Dogma, ti. 126]:— 

“ Apollo, according to Celsus, required the Meta- 
pontines to consider Aristeas as a god. But the 
Metapontines considered Aristeas was a man, and 
perhaps not even a respectable man, and this con- 
viction of theirs seemed to them more valid than 
the declaration of the oracle that Aristeas was a god 
and deserving of divine honour. Consequently they 
would not obey Apollo, and no one regarded Aristeas 
asa god. But with regard to Jesus, we may say that 


1 I do not understand, any more than Origen did, the political] 
twaddle which Celsus (Ixxi.) professes to have heard from a 
Christian. It can hardly have come from a Christian, and it is 
impossible nowadays to ascertain what lay at the bottom of it. I 
therefore pass it by. 
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it proved a blessing to the human race to acknow- 
ledge him as God’s son, as God appearing in a human 
soul and body. . . God, who sent Jesus, brought to 
nought all the conspiracies of the demons and gave 
success to the gospel of Jesus over the whole earth 
for the conversion and amelioration of mankind, 
causing churches everywhere to be established, which 
should be ruled by other laws than those of super- 
stitious, licentious, and evil men. For such is the 
character of the masses who constitute the assemblies 
throughout the various towns. Whereas, the 
churches or assemblies of God, whom Christ in- 
structs, are ‘lights in the world,’ compared to the 
assemblies of the districts among which they live 
as strangers. For who would not allow that even 
the inferior members of the church, and such as 
take a lower place when judged by the standard of 
more eminent Christians—even these are far better 
people than the members of profane assemblies ? 
“Take the church of God at Athens; it is a 
peaceable and orderly body, as it desires to please 
God, who is over all. Whereas the assembly of the 
Athenians is refractory, nor can it be compared in any 
respect to the local church or assembly of God. The 
same may be said of the church of God at Corinth and 
the local assembly of the people, as also of the church 
of God at Alexandria and the local assembly in that 
city. And if any candid person hears this and 
examines the facts of the case with a sincere love for 
the truth, he will admire him who conceived the 
design and was able to realize it, establishing churches 
of God to exist as strangers amid the popular 
assemblies of the various cities. Furthermore, if 
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one compares the council of the church of God with 
that of the cities, one by one, it would be found that 
many a councillor of the church is worthy to be a 
leader in God’s city, if such a city exists in the 
world ; whereas other councillors in all parts of the 
world show not a trait of conduct to justify the 
superiority born of their position, which seems to give 
them precedence over their fellow-citizens. Such 
also is the result of any comparison between the 
president of the church in any city and the civic 
magistrates. It will be found that, in the matter of 
conduct, even such councillors and presidents of the 
church as are extremely defective and indolent com- 
pared to their more energetic colleagues, are possessed 
of virtues which are in general superior to those of 
civic councillors and rulers.” 

At this point I shall break off the present part of 
our investigation. The evidence already brought 
forward will suffice to give some idea of how Chris- 
tians held themselves to be the new People and the 
third race of mankind, and also of the inferences 
which they drew from these conceptions. But how 
did the Greeks and Romans regard this phenomenon 
of Christianity with its enormous claims? This 
is a question to which justice must be done in an 
eXcursus. 


EXCURSUS. 


CHRISTIANS AS A THIRD RACE, IN THE JUDGMENT 
OF THEIR OPPONENTS. 


In order adequately to appreciate the Greek and 
Roman estimate of Christianity, it is essential, in the 
first instance, to recollect how the Jews were regarded 
and estimated throughout the empire, since it was 
generally known that the Christians had emanated 
from the Jews. 

Nothing is more certain than that the Jews were 
distinguished throughout the Roman empire as a 
special people, in contrast to all others. Their 
imageless worship (a0e0r7s), their stubborn refusal to 
participate in other cults, together with their 
exclusiveness (au:£a), marked them off from all nations 
as a unique people.’ This uniqueness was publicly 

1 There were also their special customs (circumcision, prohibition 
of swine’s flesh, the sabbath, etc.), but these did not contribute so 
seriously as dedryns and dyséa to establish the character of the Jews 
for uniqueness ; for customs either identical or somewhat similar 
were found among other Oriental peoples as well. For d@edrys see 
Pliny, hist. nat., xiii. 4. 46: “gens contumelia numinum insignis” 
(“a race distinguished by its contempt for deities”); Tacit., hist., v. 
5: “Judaei mente sola unumque numen intellegunt igitur 
nulla simulacra urbibus suis, nedum templis sistunt: non regibus 
haec adulatio non Caesaribus honor” (“The Jews conceive of their 
deity as one, by the mind alone hence there are no images 


erected in their cities or even in their temples. This reverence is 
336 
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acknowledged by the legislation of Cesar. Except for 
a brief period, the Jews were certainly never expected 
to worship the emperor. Thus they stood alone by 
themselves amid all the other races who were included 
in, or allied to, the Roman empire. The blunt 
formula, “ We are Jews,” never occurs in the Greek 
and Roman literature, so far as I know; but the fact 
was there, 7.e., the view was widely current that the 
Jews were a national phenomenon by themselves, 
deficient in these traits which were common to the 
other nations.1_ Furthermore, in every province and 
town the Jews, and the Jews alone, kept themselves 
aloof from the neighbouring population by means of 
their constitutional position and civic demeanour. 
Only, this very uniqueness of character was taken to 
be a defect in public spirit and patriotism, as well as an 
insult and a disgrace, from Apollonius Molon and 
Posidonius down to Pliny, Tacitus, and later authors,’ 


not paid to kings, nor this honour to the Cesars”), Juv., Satir., 
xiv. 97: “nil praeter nubes et caeli numen adorant” (‘they 
venerate simply the clouds and the deity of the sky”), etc. For 
pucavOpwria and duéia, see Tacit. (loc. cit.): “ Apud ipsos fides 
obstinata, misericordia in promptu, sed adversus omnes alios hostile 
odium” (“ Among themselves their honesty is inflexible, their com- 
passion quick to move, but to all other persons they show the 
hatred of antagonism”); and earlier still, Apollonius Molon (in 
Joseph., Apion., ii. 14). Cp. Schiirer’s Gesch. des jiid. Volks., III., p. 
418 [Eng. trans., IT. ii. 295). 

1 In Egypt a clear-cut triple division obtained—Egyptians, 
Greeks, and Jews. Cp. Schiirer, ITI.®, p. 23 [Eng. trans., II. ii. 231]. 

2 Apollonius Molon in Joseph., Apion., II. 15. “The most stupid 
of the barbarians, a@co., pucdvOpwro.” ; Seneca (in August., de civit., 
vi. 11), “sceleratissima gens” ; Tacitus (hist., v. 8), “ despectissima 
pars servientium—taeterrima gens”’ ; Pliny (doc. cit.), Marcus Aurelius 
(in Ammian, xxii. 5), and Caecilius (in Min. Feliz, x.), “ Judaeorum 
misera gentilitas.”’ 


22 


338 EXPANSION OF CHRISTIANITY 


although one or two of the more intelligent writers 
did not miss the “philosophic” character of the 
Jews." 

Disengaging itself from this Jewish people, 
Christianity now encountered the Greeks and 
Romans. In the case of Christians, some of the 
sources of offence peculiar to the Jews were absent ; 
but the greatest offence of all appeared only in 
heightened colours, viz., the a@eorys and the apigia 
(uicavOpwria). Consequently the Christian religion 
was described as a “superstitio nova et malefica” 
(Suet., Nero 16), as a “superstitio prava, immodica ” 
(Phin., ep. x. 96, 97), as an “exitiabilis superstitio ” 
(Tacit., Annal., xv. 44), and as a “vana et demens 
superstitio ” (Man. Felix 9), while the Christians 
themselves were characterized as “ per flagitia invisi,” 
and blamed for their “odium generis humani.”’ 

Several sensible people during the course of the 
second century certainly took a different view. 
Lucian saw in Christians half crazy, credulous 
fanatics, yet he could not altogether refuse them his 
respect. Galen explained their course of life as 


1 Aristotle (according to Clearchus): ¢iddcopo. rapa Zvpors, 
Theophrastus (according to Porphyry), dre giAdcopor 75 yévos Svres, 
Strabo (xvi. 2. 35, pp. 760 f.), and Varro (in August., de civit., iv. 
31). 

2 Tacitus (loc. cit.); ep. Tertull., Apol. xxxv., “publici hostes” ; 
xxxvii., “hostes maluistis vocare generis humani Christianos” (you 
prefer to call Christians the enemies of the human race); Minut. x., 
“ pravae religionis obscuritas”’ ; viii., “ homincs deploratae, inlicitae 
ac desperatae factionis” (reprobate characters, belonging to an un- 
lawful and desperate faction); “ plebs profanae coniurationis”’ ; ix., 
“sacraria taeterrima impiae citionis’’ (abominable shrines of an 
impious assembly); “eruenda et execranda consensio” (a con- 
federacy to be rooted out and detested). 
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philosophic, and spoke of them in terms of high 
esteem.' Porphyry also treated them, and especially 
their theologians, the gnostics and Origen, as respect- 
able opponents.? But the vast majority of authors 
persisted in treating them as an utter abomination. 
“ Latebrosa et lucifuga natio,” cries the pagan Ceecilius 
(in Minut. Felix, viii. f.), “in publicum muta, in angulis 
garrula; templa ut busta despiciunt, deos despuunt, 
rident sacra occultis se notis et insignibus 
noscunt et amant mutuo paene antequam noverint 
cur nullas aras habent, templa nulla, nulla nota 
simulacra . __ nisiillud quod colunt et interprimunt, 
aut puniendum est aut pudendum? unde autem vel 
quis ille aut ubi deus unicus, solitarius, destitutus, 
quem non gens libera, non regna, non saltem Romana 
superstitio noverunt? Judaeorum sola et misera 


1 The passage is extant only in the Arabic (see above, p. 266). 

2 Of the historical basis of the Christian religion and its sacred 
books in the New Testament, Porphyry and the Neoplatonists in 
general formed no more favourable opinion than did Celsus, while 
even in the Old Testament they found (agreeing thus far with the 
Christian gnostics) a great deal of folly and falsehood. The fact is, 
no one, not even Celsus, criticised the gospel history so keenly and 
depreciatingly as Porphyry. Still, much that was to be found in 
the books of Moses and in John appeared to them of value. 
Further, they had a great respect for the Christian philosophy of 
religion, and endeavoured in all seriousness to come to terms with 
it, recognizing that it approximated more nearly than that of the 
gnostics to their own position. The depreciatory estimate of the 
world and the dualism which they found in gnosticism seemed to 
them a frivolous attack upon the Godhead. Per contra Porphyry 
says of Origen :—“ His outward conduct was that of a Christian and 
unlawful. But he thought like a Greek in his views of matter and of God, 
and mingled the ideas of the Greeks with foreign fables” (in Eus., 
H.E., vi. 19). On Porphyry’s attitude towards the gnosis of the 
church and gnosticism, ep. Karl Schmidt in Teate u. Unters., N.F. v., 
part 4, 
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gentilitas unum et ipsi deum, sed palam, sed templis, 
aris, victimis caeremoniisque coluerunt, cuius adeo 
nulla vis ac potestas est, ut sit Romanis numinibus cum 
sua sibi natione captivus. At iam Christiani quanta 
monstra, quae portenta confingunt.”* What people 
saw—what Cecilius saw before him—was a descending 
series, with regard to the numina and cultus : first 
Romans, then Jews, then Christians. 

So monstrous, so repugnant are those Christians 
(of whose faith and life Czcilius proceeds to tell the 
worst possible tales), that they drop out of ordinary 
humanity, as it were. Thus Cecilius indeed calls 
them a “natio,” but he knows that they are re- 
cruited from the very dregs of the nations, and con- 
sequently are no “ people” in the sense of a “ nation.” 
The Christian Octavius has to defend them against 
this charge of being a non-human phenomenon, and 
Tertullian goes into still further details in his 4pology 
and in his address ad nationes. In both of these 
writings the leading idea is the refutation of the 


2 «A people who skulk and shun the light of day, silent in public 
but talkative in holes and corners. They despise the temples as 
dead-houses, they scorn the gods, they mock sacred things 
they recognize each other by means of secret tokens and marks, 
and love each other almost before they are acquainted. Why have 
they no altars, no temples, no recognized images unless what 
they worship and conceal deserves punishment or is something to be 
ashamed of? Moreover, whence is he, who is he, where is he, that 
one God, solitary and forsaken, whom no free people, no realm, 
not even a Roman superstition, has ever known? The lonely and 
wretched race of the Jews worshipped one God by themselves, but 
they did it openly, with temples, altars, victims, and ceremonies, 
and he has so little strength and power that he and all his nation 
are in bondage to the deities of Rome! But these Christians ! 
What marvels, what monsters, do they feign!” 
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charge brought against Christianity, of being some- 
thing exceptional and utterly inhuman. “ Alia nos 
opinor, natura, Cyropenne [Cynopae?] aut Sciapodes,” 
we read in Apol. viii., “alii ordines dentium, alii ad 
incestam libidinem nervi?.. homo est enim et 
Christianus et quod et tu” (“ We are of a different 
nature, I suppose! Are we Cyropenne or Sciapodes ? 
Have we different teeth, different organs for incestuous 
lust?. . Nay, a Christian too is a man, he is 
whatever you are.” And in Apol. xvi. Tertullian is 
obliged to refute wicked lies told about Christians 
which, if true, would make Christians out to be quite 
an exceptional class of human beings. Whereas, in 
reality, “‘ Christiani homines sunt vobiscum degentes, 
elusdem victus, habitus, instructus, etusdem ad vitam 
necessitatis. neque enim Brachmanae aut Indorum 
gymnosophistae sumus, silvicolae et exules vitae 
s1 caeremonias tuas non frequento, attamen et illa die 
homo sum” (Apol. xlii.: “Christian men live beside 
you, share your food, your dress, your customs, the 
same necessities of life as you do. For we are neither 
Brahmins nor Indian gymnosophists, inhabiting the 
woods, and exiles from existence. If I do not attend 
your religious ceremonies, none the less am I a human 
being on the sacred day”). “Cum concutitur im- 
perium, concussis etiam ceteris membris eius utique 
et nos, licet extranei a turbis aestimemur,' in aliquo 
1 Hence the request made to Christians is quite intelligible— 
“Begone from a world to which you do not belong, and trouble us 
not.” Cp. the passage already cited from Justin’s Apol., II. iv., 
where Christians are told by their opponents, wdvres éavtois goved- 
cavres topeverOar Hoy Tapa Tov Oedv Kal Hiv mpd&ypata pi) Tapéxere. 
Tertullian relates (ad Scap, v.) how Arrius Antoninus, the proconsul 
of Asia, called out to the Christians who crowded voluntarily to his 
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loco casus invenimur ” (A pol. xxxi: “ When the State 
is disturbed and all its other members affected by the 


tribunal in a time of persecution, “‘ You miserable wretches; if you 
want to die, you have precipices and ropes.” Celsus (in Orig., 
ce. Cels., VIII. lv.) writes: “If Christians decline to render due 
honour to the gods or to respect those appointed to take charge of 
the religious services, let them not grow up to manhood or marry 
wives or have children or take any part in the affairs of this life, 
but rather be off with all speed, leaving no posterity behind them, 
that such a race may become utterly extinct on earth.” Hatred of 
the empire and emperor, and uselessness from the economic stand- 
point—these were standing charges against Christians, charges 
which the apologists (especially Tertullian) were at great pains to 
controvert. Celsus tries to show Christians that they were really 
trying to cut off the branch on which they sat (VIII. Ixviii.). 
* Were all to act as you do, the emperor would soon be left solitary 
and forlorn, and affairs would presently fall into the hands of the 
wildest and most lawless barbarians. Then it would be all over 
with the glory of your worship and the true wisdom among men.” 
As the Christians were almost alone among religionists in being 
liable to this charge of enmity to the empire, they were held respon- 
sible by the populace, as everybody knows, for any great calamities 
that occurred. The passages in Tertullian bearing on this point 
are quite familiar; but one should also compare the parallel state- 
ments in Origen (in Matt. comment ser., xxxix.). From this point of 
view also, Christians appear a special group by themselves. Maxi- 
minus Daza, in his rescript to Sabinus (Eus., H.E., ix. 9) speaks of 
the €6vos trav Xpioriavev (the nation of the Christians), and the 
edict of Galerius reluctantly admits that Christians succeeded in 
combining the various nations into a relative unity by means of their 
commandments (Eus., H.E., viii. 17. 7): tocavry airotds mheoveeia 
TaperxynKe. Kal dvow KaTedype, wos py erecOar Tots trd TOY médat 
xaradetyGetow GXAAQ KaTa THY aiTav mpdbecw Kal ws ExagTOS 
€BovrAcro, obtws éavTois Kal vduous Toupoat Kal tovTovs wapapvAdrrel 
kat év Siaddpors Sidpopa ANON ovveyew (“Such arrogance had seized 
them and such senselessness had mastered them, that instead of 
following the institutions of their ancestors they framed laws 
for themselves according to their own purpose, as each desired, and 
observedj these laws, and thus held various gatherings in various 
places”). 
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disturbance, surely we also are to be found in some 
spot or another, although we are supposed to live aloof 
from crowds.” It is evident also from the nicknames 
and abusive epithets hurled at them, that Christians 
attracted people’s attention as something entirely 
strange (cp., eg., Apol. 1.). 

In his two books ad nationes, no less than in the 
Apology, all these arguments also find contemporary 
expression. Only in the former one further con- 
sideration supervenes, which attracts our attention 
very specially, namely, the assertion of Tertullian 
that Christians were called “genus tertium” (the 
Third race) by their opponents. The relevant passages 
are as follows :— 

Ad nat., I. vii.: “Plane, tertiwm genus dicimur. 
An Cyropennae aliqui vel Sciapodes vel aliqui de 
subterraneo Antipodes? Si qua istic apud vos saltem 
ratio est, edatis velim primum et secundum genus, 
ut ita de tertio constet. Psammetichus quidem 
putavit sibi se de ingenio exploravisse prima generis. 
dicitur enim infantes recenti e partu seorsum a 
commercio hominum alendos tradidisse nutrici, quam 
et ipsam propterea elinguaverat, ut in totum exules 
vocis humanae non auditu formarent loquellam, sed 
de suo promentes eam primam nationem designarent 
cuius sonum natura dictasset. Prima vox ‘beccos’ 
renuntiata est ; interpretatio eius ‘panis’ apud Phrygas 
nomen est; Phryges primum genus exinde habentur 

sint nunc primi Phryges, non tamen tertii 
Christiani. Quantae enim aliae gentium series post 
Phrygas? verum recogitate, ne quos tertiwm genus 
dicitis principem locum obtineant, siquidem non ulla 
gens non Christiana. itaque quaecunque gens prima, 
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nihilominus Christiana. ridicula dementia novissimos 
diciti et tertios nominatis. sed de superstitione tertium 
genus deputamur, non de natione, ut sint Romani, 
Judaei, dehinc Christiani. ubi autem Graeci? vel si 
in Romanorum superstitionibus censentur, quoniam 
quidem etiam deos Graeciae Roma sollicitavit, ubi 
saltem Algyptii, et ipsi, quod sciam, privatae curiosae- 
que religionis ? porro si tam monstruosi, qui terta loci, 
quales habendi, qui primo et secundo antecedunt ?” 
(“ We are indeed called the third race of men! Are 
we monsters, Cyropenne, or Sciopades, or some 
Antipodeans from the underworld? If these have 
any meaning for you, pray explain the first and second 
of the races, that we may thus learn the ‘third.’ 
Psammetichus thought he had ingeniously hit upon 
primeval man. He removed, it is said, some newly- 
born infants from all human intercourse and entrusted 
their upbringing to a nurse whom he had deprived 
of her tongue, in order that being exiled entirely from 
the sound of the human voice, they might form their 
words without hearing it, and derive them from their 
own nature, thus indicating what was the first nation 
whose language was originally dictated by nature. 
The first word they uttered was <‘beccos,’ the 
Phrygian word for bread. The Phrygians, then, 
are held to be the first race. . If, then, the 
Phrygians are the first race, still it does not follow that 
the Christians are the third. For how many other 
races successively came after the Phrygians? But 
take heed lest those whom you call the third race 
take first place, since there is no nation which is not 
Christian. Whatever nation, therefore, is the first, 
is nevertheless Christian now. It is senseless absurdity 
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for you to call us the latest of nations and then to 
dub us the Third. But, you say, it is on the score of 
religion and not of nationality that we are considered 
to be third; it ts the Romans first, then the Jews, and 
after that the Christians. What about the Greeks 
then? Or supposing that they are reckoned among 
the various Roman religions (since it was from Greece 
that Rome borrowed even her deities), where do the 
Egyptians at any rate come in, since they possess a 
religion which, so far as I know, is all their own, 
and full of secrecy? Besides, if those who occupy the 
third rank are such monsters, what must we think of 
those who precede them in the first and second ?”) 

Further, in ad nat. I. xx. (after showing that 
the charges brought against Christians recoil upon 
their adversaries the heathen), Tertullian proceeds : 
“ Habetis et vos tertium genus etsi non de tertio ritu, 
attamen de tertio sexu. TIllud aptius de viro et 
femina viris et feminis iunctum ” (“ You too have your 
‘third race’ [2.e., of eunuchs], though it is not in the 
way of a third religion, but of a third sex. Made up 
of male and female in conjunction, it is better suited 
to pander to men and women !”) 

Add also a passage from the treatise Scorprace (x. : 
a word to heretics who shunned martyrdom): “ IIlic 
constitues et synagogas Judaeorum fontes persecu- 
tionum, apud quas apostoli flagella perpessi sunt, et 
populos nationum cum suo quidem circo, ubi facile 
conclamant : ‘ Usque quo genus tertium ?’” (“ Will you 
set up there [2.e., in heaven] also synagogues of the 
Jews—which are fountains of persecution—before 
which the apostles suffered scourging, and heathen 
crowds with their circus, forsooth, where all are 
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ready to shout ‘How long are we to endure this 
third race ?’”). 

From these passages we infer :— 

i. That “the third race” (genus terttum) as a 
designation of Christians on the lips of the heathen 
was perfectly common in Carthage about the year 
200. Even in the circus people cried, “ Usque quo 
genus tertium ?” 

ii. That this designation referred exclusively to 
the Christian method of conceiving and worshipping 
God. The Greeks, Romans, and all other nations, 
passed for the first race (genus primum), in so far as 
they mutually recognized each other’s gods, or 
honoured foreign gods as well as their own, and had 
sacrifices and images. The Jews (with their national 
God, their exclusiveness, and a worship which lacked 
images but included sacrifice)’ constituted the 
second race (genus alterum). The Christians again 
(with their spiritual God, their lack of images and 
sacrifices, and the contempt for the gods—contemnere 
deos—which they shared with the Jews’), formed the 
Third race (genus tertium). 

ii. When Tertullian talks as if the whole system 
of classification could denote the chronological series 
of the nations, it is merely a bit of controversial 
dialectic. Nor has the designation of “the Third 

1 Cp, ad nat., I. viii. 

2 Cp. what is roundly asserted in ad nat., I. viii.: “It is on the 
score of religion and not of nationality that we are considered to be 
third; it is the Romans first, then the Jews, and after that the 
Christians.” Also, I. xx.: “tertium genus [dicimur] de ritu” 
(“We are called a third race on the ground of religion”). It 


seems to me utterly impossible to suppose that Tertullian might 
have been mistaken in this interpretation of the title in question. 
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race” (genus tertiwm) anything whatever to do either 
with the virginity of Christians, or, on the other hand, 
with the sexual debaucheries set down to their 
credit." 

All these results’ were of vital importance to the 


1 Passages may indeed be pointed out in which either virginity 
(or unsexual character) or unnatural lust is conceived as “genus 
tertium ” (a third race), or as a race (genus) in general (Tertull., 
de virg. vel., vii.: “Si caput mulieris vir est, ubique et virginis, de 
qua fit mulier illa quae nupsit, nisi si virgo ¢ertium genus est mon- 
strosum aliquod sui capitis” (“‘ If the man is the head of the woman, 
he is also the head of the virgin, for out of a virgin comes the 
woman who marries; unless she is some monstrosity with a head 
of its own, a third race”), Cp. op. cit., v., where the female sex is 
‘genus secundi hominis,’ Pseudo-Cypr., de pudic., vii. : “ virginitas 
neutrius est sexus,’ and Clem. Alex., Paedag., II. x. 85, ovdé yap 
aidoia exer 4 Vaiwva dua audw, dppevos xal Oydeos, xafws treiAndact 
tives, Eppadpodirovs Tepatodoyoivres Kal Tpityy Ta’rnv peTasd Ondrcias 
Kal dppevos avopdyuvov katvoropoivres pvow [a similar sexual analogy]. 
Cp., on the other hand, op. cit., I. iv. 11, where there is a third 
condition common to both sexes, viz., that of being human beings 
and also children; also Lampridius, Alex. Sever., xxiii.: “Idem 
tertium genus hominum eunuchos dicebat”’ (“he said eunuchs were 
a third race of mankind”). Obviously, however, such passages are 
irrelevant to the point now under discussion. 

2 It is remarkable that Tertullian is only aware of the title 
“tertium genus” as a pagan description of Christians, and not as 
one also applied by Christians to themselves. But despite his 
silence on the fact that Christians also designated their religion as 
“the third kind” of religion, we must nevertheless assume that 
the term rose as spontaneously to the lips of Christians as of 
their opponents, since it is unlikely, though not impossible, that 
the latter borrowed it from Christian literature. (Consequently 
Fronto, in his lost treatise against the Christians, must have made 
polemical use of the title “genus tertium” which he found in 
Christian writings, and by this means the term passed out into 
wider currency among the heathen. Yet in Minucius Felix it 
does not occur.) To recall the chronological succession of its 
occurrences once again: at the opening of the second century one 
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impression made by Christianity (and Judaism *) upon 
the pagan world. As early as the opening of the 
second century Christians designate their religion as 
“the third method” of religion (cp. the evidence 
above furnished by the Preaching of Peter), and 
frankly declare, about the year 240 a.p., “ We are 
the third race of mankind” (cp. the evidence of the 
treatise de pascha computus).2 Which proves that 
the pagans did borrow this conception, and that 
(even previously to 200 a.p.)* they described the 
Jews as the second and the Christians as the third 
race of men. This they did for the same reason as 
the Christians, on account of the nature of the 
religion in question. 


Christian writer (the author of the Preaching of Peter) calls the 
Christian religion “the third kind” of religion; in the year 197, 
Tertullian declares “tertium genus dicimur”’ (“we are called the third 
race”); while in 242-243 a.p. a Roman or African Christian (pseudo- 
Cyprian) writes, “tertium genus sumus”’ (“we are the third race”’). 

1 ¥ add, Judaism—for hitherto in our discussion we could not 
determine with absolute certainty whether any formula was 
current which distinguished the Jews from all other peoples with 
regard to their conception and worship of God. Now it is perfectly 
plain. The Jews ranked in this connection as an independent 
magnitude, a “ genus alterum.” 

2 It becomes obvious now, that we were right in conjecturing 
above that the Romans were to pseudo-Cyprian the first race, and 
the Jews the second, as opposed to the Third race. 

3 How long before, we do not know. By the end of the second 
century, at any rate, the title was quite common. It is, therefore, 
hardly possible to argue against the authenticity of Hadrian's 
epistle to Servianus (see above) on the ground that it contains this 
triple division: “hune [nummum] Christiani, hune Judaei, hune 
omnes venerantur et gentes” (“this pelf is revered by the 
Christians, the Jews, and the nations’’). But the description of 
Romans, Greeks, etc., as “gentes” is certainly very suspicious ; 
it betrays, unless I am mistaken, the pen of a Christian writer. 
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It is indeed amazing! One had certainly no idea 
that in the consciousness of the Greeks and Romans 
the Jews stood out in such bold relief from the other 
nations, and the Christians from both, that they 
represented themselves as independent “genera,” 
and were so described in an explicit formula. 
Neither Jews nor Christians could look for any 
ampler recognition,’ little as the demarcation was 
intended as a recognition at all. 

The polemical treatises against Christians prove 
that the triple formula, “Romans, etc., Jews, and 
Christians” was really never absent from the minds 
of their opponents. So far as we are acquainted 
with these treatises, they one and all adopt this 
scheme of thought: the Jews originally parted 
company with all other nations, and, after leaving the 
Egyptians, they formed an ill-favoured species by 


1 Thanks to Varro, who had a genius for classification, people 
had been accustomed among literary circles, in the first instance, 
to grade the gods and religions as well. Perhaps it was under the 
influence of his writings (and even Tertullian makes great play 
with them in his treatise ad nationes) that the distinction of 
Jews and Christians as “the second and third ways” obtained 
primarily among the learned, and thence made its way gradually 
into the minds of the common people. It is utterly improbable 
that this new classification was influenced by the entirely different 
distinction, current among the Egyptians (see above) of the three 
yevyn (Egyptians, Greeks, and Jews). Once it was devised, the 
former conception must have gone on working with a logic of its 
own, setting Judaism and Christianity in a light which was 
certainly not intended at the outset. It developed the conception 
of three circles, of three possible religions! Strangely enough, 
Tertullian never mentions the “genus tertium” in his Apology, 
though it was contemporaneous with the ad nationes. Was it 
not of sufficient importance to him in encountering a Roman 
governor ? 
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themselves, whilst it is from these very Jews that 
the Christians have now broken off, retaining all the 
worst features of Judaism and adding loathsome and 
repulsive elements of their own. Such was the line 
taken by Celsus, Porphyry, and Julian in their anti- 
Christian writings. Celsus speaks of the yévos of the 
Jews, and opposes both yé in the sharpest manner 
to all other nations, in order to show that when 
Christians, as renegade Jews, distinguish themselves 
from this yévos—a yévos which is, at least, a people— 
they do so to their own loss. He _ characterizes 
Christians (VIII. 11.) as amoretxiCovres éauTous Kat 
aToppnyvuivres amo TeVv AoLtTov avOparay (* people who 
separate themselves and break away from the rest of 
mankind ”). For all that, everything in Christianity 
is sumply plagiarized from a plagiarism, or copied 
from a copy. Christians per se have no new teaching 
(uaOqua, I. iv-; ep. IL. v- and IV xiv.). That they 
have any teaching at all to present, is simply due to 
the fact that they have kept back the worst thing of 
all, viz., their oTacaCely mpos TO kowoy (“their revolt 
against the common weal”).'| Porphyry—who, I 
imagine, is the anti-Christian controversialist before 
the mind of Eusebius’ in his Preparatio, i. 2, begins 
by treating Christians as a sheer impossibility, in- 
asmuch as they will not and do not belong to the 
Greeks or to the barbarians. Then he goes on to 


. . ‘ A 2 oA “ ») *T é , , ad ‘ s 
Say: Kat wye avTw TH Tapa Lovoatot TyLoumevw beg KATA Ta 


1 The zpirov yévos which Celsus mentions rather obscurely in 
V lxi. has nothing to do with the third race which is our present 
topic. It refers to distinctions within Christianity itself. 

2 Cp. von Willamowitz-Moellendorf in the Zeitschrift fiir neu- 
testamentliche Wissenschaft, i. 2, pp. 101 f. 
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Tap avTois mpooavexew VOMULG, KaLny Oé TiWa Ka epnuny 
avodtay éavTois cuvTemevit unre Ta ‘EAAjvev wyre Ta "lovdatwy 
dvAarroveay (“Nor do they adhere to the rites of the 
God worshipped by the Jews according to their 
customs, but fashion some new and solitary vagary for 
themselves of which there is no trace in Hellenism 
or Judaism”). So that he also gives the triple 
classification. Finally, Julian (Neumann, p. 164) 
likewise follows the division of “EAAnves, “Iovdato., and 
Tadsaio. The Galileans are neither Greeks nor 
Jews; they have come from the Jews, but have 
separated from them and struck out a path of their 
own. “They have repudiated every noble and 
significant idea current among us Greeks, and 
among the Hebrews who are descended from Moses, 
and yet they have lifted from both sources every- 
thing that attached itself to these nations, like an 
ill-omened demon, taking their godlessness from the 
levity of the Jews, and their careless and lax way of 
living from our own thoughtlessness and vulgarity.” 
Plainly, then, Greeks and Jews and Christians were 
distinguished throughout upon the ground of religion, 
although the explicit formula of “the third race” 
occurs only in the West. After the middle of the 
third century both empire and emperor learnt to 
recognize and dread the third race of worshippers as 
a “nation,” as well as a race. They were a state 
within the state. The most instructive piece of 
evidence in this connection is the account of Decius 
given by Cyprian (ep. lv. 9): “ Multo patientius et 
tolerabilius audivit levari adversus se aemulum 
principem quam constitui Romae dei sacerdotem ” 
(“ He would hear of a rival prince being set up against 
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himself with far more patience and equanimity than 
of a priest of God being appointed at Rome”). The 
terrible edict issued by this emperor for the persecu- 
tion of Christians is in the first instance the practical 
answer given by the state to the claims of the “ New 
People” and to the political view advocated by Melito 
and Origen. The inner force of the new religion 
comes out in its self-chosen title of “the New People” 
or “ the Third race” just as plainly as in the testimony 
extorted from its opponents, that in Christianity a 
new genus of religion actually emerged side by side 
with the religions of the nations and of Judaism. It 
does not afford much direct evidence upon the out- 
ward spread and strength of Christianity, for the 
former estimate emerged, asserted itself, and was 
recognized at an early period, when Christians were 
still, in point of numbers, a comparatively small 
society.. But it must have been of the highest 
importance for the propaganda of the Christian 
religion, to be so distinctly differentiated from all 
other religions and to get so lofty a consciousness of 
its own position put before the world.’ Naturally 
this had a repelling influence as well on certain circles. 
Still, it was a token of power, and power never fails 
to be effective. 

1 They could not have been utterly insignificant, however ; 
otherwise this estimate would be incredible. In point of numbers 
they must have already rivalled the Jews at least. 

* Judaism already owed no small amount of her propaganda to 
her apologetic and, within her apologetic, to the valuation of her- 


self which it developed. Cp. Schiirer, Gesch. des Volkes Israel, III.”, 
pp. 107 f. [Eng. trans., IT. iii, 249 f.]. 


CHAPTER VII. 


THE RELIGION OF A BOOK AND OF A HISTORY 
REALIZED. 


CHRISTIANITY, unlike Islam, never was and never came 
to be the religion of a book in the strict sense of the 
term (not until a much later period, that of rigid 
Calvinism, did the consequences of its formation as 
the religion of a book become really dangerous, and 
even then the rule of faith remained at the helm). 
Still the book of Christianity—1.e., in the first instance, 
the Old Testament—did exert an influence which 
brought it to the verge of becoming the religion of 
a book. Paul, of course, when we read him aright, 
was opposed to this development, and wide circles 
throughout Christendom—both the gnostics and the 
Marcionites—-even went the length of entirely 
repudiating the Old Testament or of ascribing it to 
another god altogether, though he too was righteous 
and dependent on the most high God.’ But in the 
catholic church this gnostic criticism was indignantly 
rejected, whilst the complicated position adopted by 
the apostle Paul towards the book was not under- 
stood at all. The Old Testament, interpreted 
allegorically, continued to be the sacred book for these 


1 Cp., for example, the letter of Ptolemaeus to Flora, with my 
study of it in the Siézungsberichte d. K. Pr. Akad. d, Wiss, May 15, 
1902, 
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Christians, as it was for the Jews from whom they 
aimed to wrest it. 

This attitude to the Old Testament is quite 
intelligible. What other religious society could 
produce a book like it? How overpowering and 
lasting must have been the impression made by it 
on the Greeks, educated and uneducated alike, when 
they learnt to understand it! Many details might 
be strange or obnoxious, but the instruction and 
inspiration of its pages amply made up for that. Its 
great antiquity—stretching in some parts, as men 
held, to thousands of years’1—was already conclusive 
by itself for its imperishable value, and its contents 
seemed in part a world of mysteries and in part a 
compendium of the profoundest wisdom. By its 
inexhaustible wealth of contents, by its variety, 
comprehensiveness, and extensive character, it 
seemed like a literary cosmos, a second creation 
which was the twin of the first. This indeed was 
the deepest impression which it made. The opinion 
most widely shared by the Greeks who came in 
contact with the Old Testament was that this was a 
book which was to be coupled with the universe, and 
that a similar verdict could be passed upon both of 
them. Variously as they might still interpret it, the 
fact of its being a parallel creation to the world, 
equally great and equally comprehensive, and of both 
magnitudes issuing from a single author, appeared 
indubitable even to the gnostics and the Marcionites, 
whilst the members of the catholic church recognized 


In his treatise de palo Tertullian exclaims triumphantly, 
“Your history only reaches back to the Assyrians; we are in 
possession of the history of the whole world.” 
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in this divine author the most high God himself. In 
the entire history of human thought, when had any 
other book such an opinion ever pronounced upon its 
pages ? 

The Old Testament certainly was a mighty help to 
the Christian propaganda, and it was in vain that the 
Jews protested. We have also one positive testimony, 
in the following passage from Tatian (Orat. xxix.), 
that for many people the Old ‘Testament formed the 
real bridge by which they crossed to Christianity. 
“When I was paying earnest heed to what was profit- 
able,” he writes, “some barbarian writings came into 
my hands which were too old for Greek ideas and too 
divine for Greek errors. These I was led to trust, 
owing to their very simplicity of expression, and the 
unstudied character of their authors, owing to their 
intelligible description of creation, their foreknowledge 
of the future, the excellence of their precepts, and the 
fact of their embracing the universe under the sole 
rule of God. ‘Thus was my soul instructed by God, 
and I understood how other teachings lead to con- 
demnation, whilst these writings abolish the bondage 
that prevails throughout the world and free us from 
a plurality of rulers and tyrants innumerable. They 
furnish us, not with something which we had not 
already received, but with something which had been 
received but which, thanks to error, had been lost.” ! 

This confession is particularly noticeable, not merely 

1 Cp. also Justin, Dial. c. Tryph., vii f.: "Eyévovro twes mpd ToAAod 


, , 7 cal , v , , 
Xpovev wravtwv TotTwv Tov voutlouevuv PiAocdpuv wadardTepot, paKdpLot 
Kat Sikatot Kai Oeodidreis, Geiw rvevpatt AaAjoavTes Kal Ta pédAovTa 

4 a XN na / , x ‘ A a e 
Georioavres, & 8y viv yiverat mpodyras dé aitots Ka\odow: obrot 
n ia a 
pdvot TO GAyOes Kal edov Kal é€etrov avOpwros, pyr evAaByOevtes pyre 
8 , , 3 “‘ , cal 2 4 a 4 Soa 
vownrnbevTes Tid. AAG pova Tatta eidvTes & YKovoay Kat & 
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on account of the explicit manner in which it brings 
out the significance of the Old Testament for the 
transition to Christianity, but also for its complete 
and clear statement of the reasons for this influence. 
In the first place, the form of this book made a deep 
impression, and it is characteristic of Tatian the Greek, 
though he would remain a Greek no longer, that its 
form is the first point which he singles out. The 
vigorous style of the prophets and psalmists captivated 
the man who had passed through the schools of 
rhetoric and philosophy. Vigour coupled with 
simplicity—this was what made the book seem to 
him so utterly different from those treatises and 
unwieldy tomes in which their authors made pain- 
ful exertions to attain clearness of thought upon 
questions of supreme moment. The second item 
mentioned by the apologist is the narrative of creation 
in Genesis. This also is significant and quite intelli- 
gible. Every Greek philosopher had his cosmology, 
and here was a narrative of creation that was both 
lucid and comprehensible. It did not look like a 
philosophy, nor did it look like an ordinary myth; it 
Sov dyio wAnpwhetes trredpate avyypdppara d& abtov ére xal viv 
dtapever, K.T.A. "Epod S& mapaxpypa mip év TH Wrxy avydOy Kai 
épws elye pe TOV TpopyTay Kal Tdv dvdpdv éxeivw, ot ciat Xpiorov pidror 
(“Long ago there were certain men, more ancient than all those 
who are esteemed philosophers, men blessed and righteous and 
beloved of God, who spoke by the spirit of God, and foretold what 
would come to pass, even what is now coming to pass. Their 
name is that of prophets. They alone saw the truth and proclaimed 
it to men, neither reverencing nor dreading any man but 
only saying what they saw and heard, being filled with the holy 
spirit. Writings of theirs are still extant. A fire was at once 


kindled in my soul, and I was seized with a passion for the prophets 
and for those who are the friends of Christ”). 
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was an entirely new genre, something between and 
above them both. It can only have been inspired by 
God himself! The third feature which struck Tatian 
was the prophecies of the book. <A glance at the 
early Christian writers, and especially at the apologists, 
reveals the prominent and, in fact, commanding réle 
played by the argument from prophecy, and _ this 
argument could only be led by means of the Old 
Testament. The fourth item was the moral code. 
Here Tatian was certainly thinking primarily of the 
decalogue, which even in the eyes of the gnostics, 
with their critical attitude towards the book as a 
whole, seemed merely to need completion, and was 
therefore distinguished by them from the other 
contents of the Old Testament.t To Gentile 
Christians the decalogue invariably meant the sum of 
morals, which only the sayings of the Sermon on the 
Mount could render more profound.’ Finally, the 
fifth item mentioned by the apologist is the rigid 
monotheism which stamps the whole volume. 

This list really includes all the elements in the Old 
Testament which seemed of special weight and marked 
its origin as divine. And if one surveys the services 
rendered by it to the Christian church throughout 
the first two centuries, the following points stand out 
clearly. 

1, Christians borrowed from the Old Testament 
its monotheistic cosmology and view of nature. 
Though the gospels and epistles presuppose this, they 
do not expressly state it, and in the Old Testament 
books people found exactly what they required, viz., 


1 Cp. the epistle of Ptolemaeus to Flora. 
2 Cp. the Didaché. 
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in the first place, innumerable passages proclaiming 
and inculecating monotheism, and also challenging 
polytheism, and in the second place many passages 
which extolled God as the creator of heaven and earth 
and depicted his creation. 

2. From the Old Testament it could be proved 
that the appearance and the entire history of Jesus 
had been previously predicted hundreds and even 
thousands of years ago; and further, that the founding 
of the New People which was to be fashioned out of 
all nations upon earth, had from the very beginning 
been prophesied and prepared for (cp. pp. 300 f.).* 


1 To cite but a single passage, compare the preaching of Peter 
(Clem. Alex., Strom., VI. xv.): “Hyets dvarrifavres tas BiBdous ds 
cixopev Tov zpopytav, & pev bid. tapaBorar, & dé dv aiviypdrwv, a de 
abbevtixas Kal atrodeget TOV Xpiorov “Incoty évopaldvrwv, evpopev Kat THV 
rapovotlay adrod Kal Tov OdvaTov Kal Tov oTavpov Kai Tas AOUTaS KoAdCELS 
récas, 6cas eroinoay aitG ot lovdato, kal tiv éyepoww Kat THY Eis Obpavous 
dvdAnypi apd Tod ‘TepordAupa. KpiOnvat, Kabas eyéyparto tabta mavra a 
ew airdy rabeiv Kai yeypappévoy eis aitoy (“ Unrolling the books of 
the prophets in our possession, which name Christ Jesus partly in 
parables, partly in enigmas, and partly in plain expressions and 
in so many words, we find his advent, death, cross, and the other 
punishments inflicted on him by the Jews, his resurrection and his 
ascension into heaven, previous to the fall of Jerusalem, even as it 
is written—‘ All these things which he had to suffer, and which 
shall be after him.’ Learning all this, we believed in God by 
means of what had been written about him’’), This writer also 
explains then that on the ground of the Old Testament he came 
to believe in God the Father of Jesus Christ. Tertull., Apol. xlvi.: 
“Ostendimustotum statum nostrum, et quibus modis probare possimus 
ita esse sicut ostendimus, ev fide scilicet et antiquitate divinarum 
litterarum, item ex confessione spiritualium potestatum” [ze., the 
testimony which the demons exorcised by us are forced to bear] 
(“We have stated all our case, and also shown you how we are 
able to prove it, viz., from the trustworthy character and great age of 
our sacred writings, and likewise from the confession of the powers 
of spiritual evil’’). 
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Their own religion appeared, on the basis of this 
book, to be the religion of a history which was the 
fulfilment of prophecy; what remained still in the 
future could be merely a brief space of time, and 
even in its course everything would be fulfilled in 
accordance with what had been prophesied. The 
certain guarantee for this was afforded by what had 
already been fulfilled. By aid of the Old Testament, 
Christian teachers dated back their religion to the 
very beginning of things, and connected it with the 
creation. This formed one of the most impressive 
articles of the mission-preaching among educated 
people, and thereby Christianity got a hold which 
was possessed by no religion except Judaism. But 
one must take good care not to imagine that to the 
minds of these Christians the Old Testament was 
pure prophecy which still lacked its fulfilment. ‘The 
Old Testament was indeed a book of prophecies, but 
for that very reason it had didactic significance as 
the complete revelation of God, which needed no 
manner of addition whatsoever, and excluded any 
subsequent modification. The historical fulfilment 
of these revelations merely attested their truth in 
the eyes of all the world. And indeed the whole 
gospel was thus put together from the Old Testament. 
Handbooks of this kind must have been widely 
circulated in different though similar editions. 

3. Proofs from the Old Testament were increasingly 
employed to verify principles and organizations 
adopted by the Christian church (not merely image- 
less, spiritual worship, the abolition of the ceremonial 
law and its precepts, with baptism and the Lord’s 
supper, but also—though hesitatingly—the Christian 
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priesthood, the episcopate, and the new organizations 
within the cultus). 

4. The book was used for the purpose of exhorta- 
tion, following the formula of “a minori ad maius.” 
If God had praised or punished this or that in the 
past, how much more, it was argued, are we to look 
for similar treatment from him, we who are now 
living in the last days and who have received “the 
calling of promise.” 

5. From the Old Testament (2.e., from its prophetic 
denunciations) Christians proved that the Jewish 
people had no covenant with God (cp. pp. 75 f.). 

6. Christians edified themselves by means of the 
Old Testament and its sayings upon trust in God, 
upon God’s aid, upon humility, and upon holy 
courage, as well as by means of its heroic spirits and 
its prophets. 

What has been recapitulated in these paragraphs 
is sufficient to indicate the importance of the Old 
Testament for primitive Christianity upon its mission.? 


1 No thorough statement of the significance and employment 
of the Old Testament in the early church is available even at 
this time of day. In his Untersuchungen zum ersten Clemensbrief 
(1891), Wrede, however, has shown how such an essay should be 
planned and executed. His summary there (p. 75) agrees with 
what I have stated above. ‘‘Clement’s use of Scripture,” he writes, 
“rests wholly on the presupposition common to all Christians, 
that the Old Testament is the one holy book given by God to 
Christians, and to Christians directly and expressly ; its words can 
lay claim to absolute authority, and they furnish the primary and 
most important basis of all Christian zapdSocts (tradition). Histori- 
cally it would be a totally inadequate account of the real facts of 
the case, to declare that the Old Testament in whole or part still 
retained its value for Christians, as though the recognition of this 
was the result of some kind of reflection, whereas the possession 
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After the rise of the New ‘Testament, certain 
aspects of the Old Testament fell into the back- 
ground. Still these were not many, since obviously 
there were vital points at which the former could not 
undertake to render the service done by the latter. 
No doubt any statement of Christian morality always 
depended on the words of Jesus as its primary source, 
and in this light the Old Testament had to give place. 
But elsewhere the latter held its own. It was only 
in theory, and not in practice, that an imperceptible 
revolution occurred. The conflict with gnosticism 
and the formation of the New Testament which arose 
in and with that conflict, made it plain to the theolo- 
gians of the catholic church that the simple identifi- 
cation of the Old Testament and the gospel was by no 
means a matter of course. The first theologians of 
the ancient catholic church, Irenzus and Tertullian, 
already dissolve this absolute identification; they 
rather approximate to the conception of the apostle 
Paul, viz., that the Old Testament and the old covenant 
mark quite a different level from that of the New. 
The higher level of the new covenant is recognized, 


of this wonderful infallible volume was really in the eyes of 
Christians one of the most convincing and attractive features of 
the new religion. We simply cannot possess our minds too fully 
of the view that in those days there was not the slightest pre- 
sentiment of a second sacred scripture ever rising one day to rank 
with the Old Testament, much less to round off the earlier book.” 
In worship, readings were regularly given from the Old Testament, 
and an acquaintance with it was certainly brought about by means 
of brief selections and writings like the Testzmonia of Cyprian. 
Private reading of the Bible is presupposed in many passages of 
Tertullian ; cp. also pseudo-Clem., de virgin., I. x., where the allusion 
is to the reading of the Bible at small devotional gatherings in 
houses. 
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and therewith the higher level of the New Testament 
as well. Now in theory this led to many results of 
no small moment, for people learned to assign a 
higher value to the specific significance of the 
Christian religion when it was set in contrast to the 
Old Testament—a point on which the gnostics had 
insisted with great energy. But in practice this 
change of estimate did not seriously affect the use of 
the Old Testament. If one could now hold theo- 
retically that much of the Old Testament was 
“demutatum, suppletum, impletum, perfectum,” and 
even “‘expunctum” by the New Testament (Tert., de 
orat. i.), the third century saw yet further steps 
taken, when the Old Testament was allegorized and 
in allegorical form employed as direct evidence for 
the truths of Christianity. Indeed, people really 
ceased to allegorize it. As the churches became 
stocked with every kind of sacred ceremony, and as 
they carefully developed priestly, sacrificial, and 
sacramental ideas, people now began to grow careless 
and reckless in applying the letter of Old ‘Testament 
ceremonial laws to the arrangements of Christian 
organization and worship. In setting itself up as a 
legislative body, the church had recourse to the Old 
Testament in a way that Paul had severely censured ; 
it fell back on the Law, though all the while it 
blamed the Jews and declared that their observance 
of the Law was quite illicit. In dogma there was 
now greater freedom from the Old Testament than 
obtained during the second century; Christological 
problems occupied the foreground, and theological 
interests shifted from problems of Oeés and Adyos to 
those of the Trinity and of Christology, as well as to 
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Christocentric mysteries. In the practice of the 
church, again, people employed the Old Testament 
with greater freedom than their predecessors, in 
order to get a basis for usages which they considered 
indispensable. For a purpose of this kind the New 
Testament was of little use. 

The New Testament as a whole did not generally 
play the same réle as the Old Testament in the 
mission and practice of the church. The gospels 
certainly ranked on a level with the Old Testament 
and actually eclipsed it; through them the words of 
Jesus gleamed and sparkled, and in them his death 
and resurrection were depicted. But the epistles 
never enjoyed the same importance. Augustine was 
the first to bring the Pauline gospel into prominence 
throughout the West, while in the East it never 
emerged at all from the shadow. 


CHAPTER VIII. 
THE CONFLICT WITH POLYTHEISM AND IDOLATRY. 


1. In combating “demons” (pp. 152-180) and in 
taking the field against the open immorality which was 
part and parcel of polytheism (pp. 259 f.), the early 
church was waging war against polytheism. But it 
did not rest content with this onset. Directly, no 
doubt, the “dumb idols” were weakened by this 
attack ; still, they continued to be a real power, 
particularly in the circles from which the majority of 
Christians were drawn. Nowadays, the polemic 
against the gods of Olympus, against Egyptian cats 
and crocodiles, and against carved and cast and 
chiselled idols, seems to our eyes to have been cheap 
and superfluous. It was not a difficult task, we may 
fairly add ; philosophers like the Cynics and satirists 
like Lucian supplied a wealth of material, and the 
intellect and moral sense alike had long ago outgrown 
that sort of deity. But it was in no sense super- 
fluous. Had it been unnecessary, the apologists from 
Aristides to Arnobius would never have gone into 
this line of controversy in such detail, the martyr 
Apollonius would never have troubled to deliver his 
long polemic before the senate, and Tertullian, an 


expert in heathen laws and customs, would never 
364 
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have deemed it necessary to give so elaborate a 
refutation in his defence delivered before the presid- 
‘ing magistrate. Yet even from this last-named 
refutation we see how degraded (we might almost 
say, how shabby) the public system of gods and 
sacrifices had already become. It was scoffed at on 
the stage; half-dead animals of no value were offered 
in sacrifice ; the idols were dishonoured, the temples 
were profaned.!| The whole business lay under a 
mass of disgust, disdain, derision, and nausea. But 
it would be a serious mistake to suppose that this 
feeling was universal. Not merely was everything 
kept going officially, but many minds still clung to 
such arrangements and ceremonies. The old cults 
were freshened by the influx of the new religions, and 
a new significance was often lent even to their most 
backward elements. Besides, whether the public 
system of religion was flourishing or entirely 
withered, it by no means represented the sole exist- 
ing authority. In every town and _ province, at 
Rome as well as at Alexandria, in Spain, in Asia, in 
Egypt, there were household gods and family gods, 
with household customs of religion, and all manner 
of superstitions and ceremonies. These rarely rise 
above the surface of literature, but inscriptions, 
tombs, and magical papyri bring them nearer our 
reach. Here every household function has its guardian 
spirit, while all that occurs is under one controlling 
God. And this religious world, this second-class 


1 Tert., Apol, xlii. : “ Every day, you complain, the temple-receipts 
are dwindling away. How few people nowadays put in their 
contributions!” Cp. Arnobius, I. xxiv. 
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religion, it must be remembered, was living and active 
on all sides. 

As arule the apologists contented themselves with 
assailing the official world of gods.' Their method 
aimed, in the first place, at rousing the moral sense 
against these so-called “gods” by branding their 
abominable vices; in the second place, it sought to 
exhibit the folly and absurdity of what was taught 
or told about the gods; and, thirdly, it aimed at ex- 
posing the origin of the latter. Following the track 
of Euhemerus, they showed that the so-called gods 
were nothing but human beings, or else they pointed 
out that the whole thing was a compound of vain 
fables and deceit, and very often the product of covet- 
ous priestcraft. In so doing they displayed both wit 
and irony, and also a very strong feeling of aversion. 
We do not know, of course, how much of all this 
argument and feeling was original. As has been 
already remarked, the Cynic philosopher had preceded 
Christianity along this line, and satires upon the gods 
were as cheap as blackberries in that age. Conse- 
quently it is needless to illustrate this point by the 
citation of individual passages. A perusal of the 
Apology of Aristides, which is of no great size, is quite 
sufficient to give one an idea of this kind of polemic; 


1 Household superstitions perhaps seemed to them too unim- 
portant, or else they counted upon these being dragged down of 
their own accord in the collapse of the public superstitions. On 
this point they certainly made a miscalculation—A scene at 
Ephesus is related in Acts, which may be brought into our discus- 
sion at this point. Thanks to Paul’s preaching, the converts were 
moved to bring out the books of magic which they had at home and 
to burn them (Acts xix. 19). But there are few parallels to this 
scene in the literature of early Christianity. 
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the Oratio ad Graecos of pseudo-Justin may also 
be consulted, and especially the relevant sections in 
the Apology of Tertullian. 

The duty of keeping oneself free from all contami- 
nation with polytheism ranked as the supreme duty 
of the Christian. It took precedence of all others. It 
was regarded as the negative side of the duty of con- 
fessing one’s faith, and the “sin of idolatry ” was more 
strictly dealt with in the Christian church than any 
sin whatsoever.’ Not for long, and not without great 
difficulty, did the church make up her mind to admit 
that forgiveness could be extended to this offence, 
and what brought her first to this conclusion was the 
stress of the terrible consequences of the Decian 
outburst (2.e., after 250 a.p.).2. This we can well 
understand, for exclusiveness was the condition of 
her existence as a church. If she made terms with 
polytheism at a single point, it was all over with her 
distinctive character. Such was the position of 
affairs, at any rate until about the middle of the third 
century. After that she could afford to be less 
anxious, since the church as an institution had grown 
so powerful, and her doctrine, cultus, and organiza- 


1 Cp. Tertull., de idol. i.: “Principale crimen generis humani, 
summus saeculi reatus, tota causa iudicii, idolatria’’ (“ Idolatry is 
the principal crime of mankind, the supreme guilt of the world, the 
entire reason of judgment’). In the opening chapter of this 
treatise Tertullian endeavours to prove that all the cardinal vices 
(e.g., adultery, murder, etc.) are included in idolatry. 

2 Hitherto it had only dawned on Tertullian, during his conflict 
with the laxity displayed by the church in her treatment of fleshly 
sins, that under certain circumstances a denial of the faith extorted 
by means of torture was a lesser sin than adultery and fornication. 
A similar position is afterwards adopted by Cyprian. 
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tion had developed in so characteristic a fashion by 
that time, that she stood out as a sharply-defined 
magnitude sui generis, even when consciously or 
unconsciously she went half-way to meet poly- 
theism in disguise, or showed herself rather lenient 
towards it. 

But as the duty of confession did not involve the 
duty of pushing forward to confess, or indeed of 
denouncing oneself! (in the epistle of the church of 
Smyrna to the church of Philomelium an explicit 
protest is even entered against this practice, while 
elsewhere? the Montanist craving for martyrdom is 
also censured),? so to protest against polytheism did 
not involve the obligation of publicly protesting 
against it of one’s own accord. There were indeed 
cases in which a Christian who was standing as a 
spectator in court audibly applauded a confessor, and 
in consequence of this was himself arrested. Such 
cases were mentioned with approval, for it was held 
that the Spirit had seized the spectator. But open 


1 Even to escape in time was permissible, according to Matt. x. 
23, but the Montanists and Tertullian would not allow this; cp. the 
latter’s treatise “de fuga in persecutione.” Clement speaks very 
thoughtfully on the point; cp. Strom., IV. x., lxxvi.—lxxvii., and VII. 
Xi.—xil. 

2 The Acts of Perpetua relate, without any censure, how Saturus 
voluntarily announced that he was a Christian. But then these 
Acts are Montanist. 

3 It was not quite the same thing when Christians poured in 
troops into the court, in order to force the magistrate either to have 
them all killed or to spare them all ; cp. Tertull., ad Scap, v.: Arrius 
Antoninus in Asia cum persequeretur instanter, omnes illius civitatis 
Christiani ante tribunalia eius se manu facta obtulerunt. tum ille 
paucis duci jussis reliquis ait: & deAol, ef Oédere dodvyjo Kew, Kpnpvors 
} Bpdxovs éxere (cp. above, p. 342). 
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abuse of the emperor or the gods was not sanctioned 
any more than rebellion ; in fact, all unprovoked insults 
and all upsetting of images was rebuked,! though here 
and there such incidents must have occurred, for in 
the sixtieth canon of Elvira we read: “Si quis idola 
fregerit et ibidem fuerit occisus, quatenus in evangelio 
scriptum non est neque invenietur sub apostolis 
unquam factum, placuit in numerum eum non recipi 
martyrum ” (“If anyone shall have broken an idol and 
been slain in the act, he shall not be reckoned among 
the martyrs, seeing that no such command is to be 
found in scripture, nor will any such deed be found 
done among the apostles ”). 

2. In order to combat polytheism effectively one 
could not stop short of the philosophers, and even the 
most distinguished of their number, for they had all 
some sort of connection with idol-worship. But 
at this point of their polemic the apologists diverged 
in different directions. All were agreed that no 
philosopher had discovered the truth in its purity and 
perfection ; and further, that no philosopher was in a 
position to demonstrate with certainty the truth 
which he had discovered, or to spread it far and wide. 
But one set of apologists were quite content with 
making this strict proviso; moreover, they delighted 
in the harmony of Christianity and philosophy, and 
indeed, like Justin, would praise philosophers for 


1 Still there were some Christians who exulted in this kind of 
thing, as is clearly seen in several records (from a late period, of 
course) of the martyrs. Eusebius narrates approvingly (de mart. Pal. 
ii.) the action of the martyr Romanus, who, just after the Diocletian 
persecution had broken out, saw in Antioch a procession of men, 
women, and children on their way to the temples, and tried to stop 
them by means of loud warnings. 


24 
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their moral aims and profound ideas. The Christian 
teachers in Alexandria even went the length of 
finding a parallel to the Jewish law in Greek phil- 
osophy.t Others, again, would not hear of phil- 
osophy or philosophers; the best service they could 
render the gospel-mission was, in their opinion, 
to heap coarse abuse on both. Tatian went to 
incredible lengths in this line, and was guilty of 
shocking injustice. Theophilus fell little short of him, 
while even Tertullian, for all his debt to the Stoics, 
came dangerously near to Tatian. But these apolo- 
gists were under a complete delusion if they imagined 
they were accomplishing very much by dint of all 
their calumnies, for, so far as we are in a position to 
judge, it was not the methods of these extremists, 
but of Justin, of Clement, and of Origen, that 
impressed the Greek world of culture. Yet even the 
former had probably a public of their own. Most 
people either do not think at all, or else think in the 
crudest antitheses, and such natures would likely be 
impressed by Tatian’s invectives. Besides, it is 
impossible to ignore the fact that neither he nor 
Tertullian were mere calumniators. They were 
honest men. Wherever they came upon any trace 
of polytheism whatsoever, all their moral sense rose 
in revolt; in polytheism, they were convinced, no 
good was to be found, and hence they gave credit 
to any calumnies which a profligate literature put 
at their disposal. Now, traces of polytheism were 
thickly scattered throughout all the philosophers, 
including even the most sublime of their number. 
Why, Socrates himself had ordered a cock to be 


Cp. my lecture on “ Socrates and the Early Church” (1900). 
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slain, after he was dead, in honour of Aisculapius ! 
It was a bitter anecdote for those who fain would see 
in Socrates a hero of the truth, but who were never- 
theless convinced monotheists. So even against 
Socrates they had to take up arms! 

3. From the practical point of view, what was of 
probably still greater moment than the campaign 
against the world and worship of the gods, was the 
campaign against the apotheosis of men. 'This struggle, 
which reached its height in the uncompromising rejec- 
tion of the imperial cultus, marked at the same time 
the resolute protest of Christianity against the blending 
of religion and patriotism, and consequently against 
that cultus of the state in which the state (personi- 
fied in the emperor) formed itself the object of the 
cultus. One of the cardinal aims and issues of the 
Christian religion was to draw a sharp line between 
the worship of God and the honour due to the state 
and to its leaders. Christianity tore up political 
region by the roots. 

The imperial cultus was of a twofold nature. In 
both aspects it was an Oriental, and not a Greek or 
Roman phenomenon; yet this worship of the dead 
Cesars and of the living Cesar, with its adoration of 
the imperial images, was dovetailed without any 
difficulty into the “caeremoniae Romanae,” once the 
empire had become imperial. From the first the 
headquarters of the former (z.e., the worship of the 
dead Caesars) were in Rome, whence it was carried 
into the provinces as the most vital element of the 
state religion. The latter (ze., the worship of the 
living Cesar) originated in the East, but as early as 
the first century it was adopted by Caligula and 
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Domitian, and during the second century it became 
quite common (in the shape of adoration paid to the 
Imperial images). The rejection of either cult was a 
crime which came under the head of sacrilege as well 
as of high treason, and zt was here that the repressive 
measures taken by the state against Christianity almost 
invariably took their rise, inasmuch as the state did 
not concede Christianity the same liberty on this 
point as she granted to Judaism. Had the Christians 
merely turned round against Olympus and hit upon 
some compromise with the imperial cultus, they 
would in all probability have been left entirely 
unmolested—such is Tertullian’s blunt assertion in 
his Apology. Nearly all the encounters between 
individual Christians and the regulations of the 
empire resolved themselves into a trial for treason. 

The Christians repudiated the imperial cultus in 
every shape and form, even as they met it in daily 
life, in the very oaths and turns of expression which 
made the emperor appear a superhuman being. 
Unhesitatingly they reckoned it a phase of idolatry. 
Withal, they guarded themselves against the charge 
of being disrespectful and disloyal, by pointing to 
their prayers for the emperor and for the state. 


’ Cp. the familiar passages from the New Testament, the apostolic 
fathers, and the apologists. The content of these intercessions, 
which was current in Carthage, is given by Tertullian in Apol. 
xxxix, (“Oramus etiam pro imperatoribus, pro ministris eorum et 
potestatibus, pro statu saeculi, pro rerum quiete, pro mora finis””— 
“We pray too for the emperors, for their subordinates, and for all 
authorities, for the welfare of the world, for peace, for the delay 
of the end”); and xxx, (“ Precantes sumus semper pro omnibus 
imperatoribus: vitam illis prolixam, imperium securum, domum 
tutam, exercitus fortes, senatum fidelem, populum probum, orbem 
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These prayers, in fact, constituted a fixed part of the 
organization of Christian worship from the very first, 
while the saying of Christ, “ Render unto Cesar the 
things that are Cesar’s,” was generally referred, not 
merely to obedience and the punctual payment of 
taxes, but also to intercession. The very keenest 
criticism passed by individual Christian teachers upon 
the nature of the Roman state and the imperial office 
never enjoined the neglect of intercession or dissuaded 
Christians from this duty. Numerous passages, in 
which the emperor is mentioned immediately after 
God, attest the fact that he was held by Christians 
to be “a deo secundus ante omnes et super omnes 
deos” (Tertull., Apol. xxx.: “second only to God, 


9 


before and above all the gods”).’ Christians, in fact, 
could declare that they allowed the presence of no 


quietum, quaecumque hominis et Caesaris vota sunt [a deo oramus]”’ 
—‘ We ever pray to God for all the émperors, for length of life to 
them, for the safety of the empire, for the protection of the royal 
household, for bravery in the army, loyalty in the senate and virtue 
among the people, for peace throughout the world; in short, for 
whatever, as man or emperor, the Cesars would desire’’). 

1 Their origin dates from the very earliest times, but we do not 
know what considerations led to their institution. 

2 This high estimate of the emperors as “ second to God alone’ 
does not, however, affect the conviction that they could never be 
Christians. At least it does not in the case of Tertullian (cp. Apol. 
xxi: “Et Caesares credidissent super Christo, si aut Caesares non 
essent necessarii saeculo, aut si et Christiani potuissent esse 
Caesares ’’——“‘ The Caesars, too, would have believed in Christ, if they 
had not been necessary to the world as Cesars, or if they could 
have been Caesars and Christians as well’). Sixty years later a 
different view prevailed throughout the East. Not only was it 
reported in wide circles that Alexander Severus and Philip were 
secretly Christians, but even so prominent a teacher as Dionysius 
of Alexandria believed this legend and did not take umbrage at it. 
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defect, either in the theory or in the practice of their 
loyalty. They taught—and they made their teaching 
part of the world’s history—that worship paid to God 
was one thing, and honour paid to a ruler quite 
another, as also that to worship a monarch was a 
detestable and humiliating offence. None the less, 
they strictly inculeated obedience to all authority. 
The position of the church did not alter in general 
upon this point during the third century ;* it adhered 
to its sharp denial of apotheosis in the shape of the 
imperial cultus. But at one other point apotheosis 
gradually filtered into the church with elemental 
force, namely, through the worship of the apostles 
and the martyrs. As early as the apocryphal Acts, 
written about the close of the second and the opening 
of the third century, we find the apostles appearing 
as semi-divine; in fact, even by the year 160 a.p., 
the pagans in Smyrna were afraid in case the 
Christians would pay divine honours to the martyred 
Polycarp, while Lucian scoffs at the impostor Pere- 
grinus, with his cheap martyrdom, passing for a god 
amongst the Christians. Both fear and scoff were 
certainly baseless as yet. But they were not baseless 
three generations afterwards. Towards the close of 
the third century there were already a number of 
chapels in existence, consecrated to the apostles, 
patriarchs, martyrs, and even the archangels; people 
had a predilection for passing the night at the graves 
of the saints, and had worked out a cultus of the 
saints which embraced a wide variety of local forms 
' Dionysius of Alexandria (Eus., H.E., vii. 23) no doubt applied 


Isa. xliii. 19 to Gallienus, who was friendly disposed towards 
the Christians, But this was mere rhetoric. 
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and afforded an indispensable means of conserving 
the ancient cults to which the common people still 
clung. Theoretically, the line between the worship 
of God and this cultus of deliverers and intercessors 
certainly continued to be sharply drawn throughout 
the third century, although one Christian root for 
the latter cultus is to be seen in the communion of 
the saints; as things stood, however, the distinctions 
between the two were constantly blurred in the course 
of practical experience. For all its monotheism, the 
Christian religion at the close of the third century 
represented a religion which was quite exceptionally 
strong in saints and angels and deliverers, in mirac- 
ulous relics, and so forth, and thus it was able to 
try conclusions with any cult whatsoever. Porphyry 
(the pagan quoted in Macar. Magnes, IV. xxi.) was 
quite alive to this. He wrote as follows: “If there- 
fore you declare that beside God there stand angels 
who are not subject to suffering and death, and are 
incorruptible in nature—just the beings we call gods, 
inasmuch as they stand near the godhead, then what 
is all the dispute about, with regard to names? Or 
are we to consider it merely a difference of termin- 
ology ? . So if anyone likes to call them either 
gods or angels—for names are, on the whole, of no 
great moment, one and the same goddess, for example, 
being called Athené and Minerva, and by still other 
names among the Egyptians and the Syrians—then 
it makes no great difference, as their divine nature 
is actually attested even by yourselves in Matt. xxii. 
29-31.”? 


1 Porphyry then proceeds, in his opposition to the cheap criticism 
levelled by Christians (see above) at idolatry—‘‘ When, therefore, 
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4. The warfare against polytheism was also waged 
by means of a_ thoroughgoing opposition to the 
theatre and to all the games. Anyone who con- 
siders the significance of these features in ancient 
life and their close connection with idolatry,’ knows 


it is admitted that the angels share in the divine nature, it is not, 
on the other hand, the belief of those who pay seemly honour to 
the gods, that God is composed of the wood or stone or brass from 
which the image is manufactured, nor is it their opinion that, 
whenever a bit of the image is broken off, some injury is thereby 
inflicted on the power of the god in question. Images and temples 
of the gods have been created from all antiquity for the sake of 
forming reminders to men. Their object is to make those who 
draw near them think of God thereby, or to enable them, after 
ceasing from work, and abstaining from anything else, to address 
their vows and prayers to him, that each may obtain from him 
whatever he is in need of. For when any person gets an image 
or picture of some friend prepared for himself, he certainly does 
not believe that his friend is to be found in the image, or that 
his members exist actually inside the different portions of the 
representation. His idea rather is that the honour which he pays 
to his friend finds expression in the image. And while the sacrifices 
offered to the gods do not bring them any honour, they are meant 
as a testimony to the goodwill of their worshippers, implying that 
the latter are not ungrateful to the gods.” The majority of 
Christians scarcely reached any longer so pure and spiritual a 
conception of the question as this ‘‘ worshipper of idols.” 
1 Tert., de spect. iv.: “Quid erit summum ac praecipuum, in 
quo diabolus et pompae et angeli eius censeantur, quam idololatria ? 
Igitur si ex idololatria universam spectaculorum paraturam 
constare constiterit, indubitate praeiudicatum erit etiam ad specta- 
cula pertinere renuntiationis nostrae testimonium in lavacro, quae 
diabolo et pompae et angelis eius sint mancipata, scil. per 
idololatriam. | Commemorabimus origines singulorum, quibus 
incunabulis in saeculo adoleverint, exinde titulos quorundam, 
quibus nominibus nuncupentur, exinde apparatus, quibus super- 
stitionibus instruantur, tum loca, quibus praesidibus dicantur, tum 
artes, quibus auctoribus deputentur. Si quid ex his non ad idolum 
pertinuerit, id neque ad idololatriam neque ad nostram eierationem 
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what a polemic against them implied. Still, we may 
observe that existence, in the case of vast numbers 
of people, was divided into daily drudgery and— 
“panis et circenses” (free food and the theatre). No 
member of the Christian church was allowed to be 
an actor or gladiator, to teach acting (see Cypr., 
epist. ii.), or to attend the theatre.’ The earliest 
flash of polemic occurs in the Oratio of Tatian (xxii.- 


pertinebit ” (“ Where, more than in idolatry, will you find the devil 
with his pomp and angels? Therefore, if it can be proven 
that the whole business of the shows depends upon idolatry, 
unquestionably we shall have anticipated the conclusion that the 
confession of renouncing the world which we make in baptism, 
refers to these shows which have been handed over to the devil 
and his pomp and angels, ze, on account of their idolatry. We 
shall now exhibit their separate sources, the nurseries in which 
they have grown to maturity in the world; next the titles of 
some of them, the names by which they are called; after that, 
their contents, the superstitions by which they are supported ; 
then their seats, the patrons to which they are dedicated; and 
finally their arts, the authors to whom they are to be referred. 
If any of these is found to have no connection with an idol, then 
it is irrelevant to idolatry and irrelevant also to an oath of 
abjuration”’). Novatian, de spect. ii.: “Quando id quod in honore 
alicuius idoli ab ethnicis agitur [sc. the theatrical spectacles] a 
fidelibus christianis spectaculo frequentatur, et idololatria gentilis 
asseritur et in contumeliam dei religio vera et divina calcatur” 
(“Since whatever is performed by pagans in honour of any idol is 
attended by faithful Christians in the public spectacles, and thus 
pagan idolatry is maintained, whilst the true and divine religion is 
trodden under foot in contempt of God”’). 

1 Minut. Feliz, xii.: “Vos vero suspensi interim atque solliciti 
honestis voluptatibus abstinetis, non spectacula visitis, non pompis 
interestis, convivia publica absque vobis, sacra certamina”’ (‘But 
meantime, anxious and unsettled, you are abstaining from respect- 
able enjoyments; you attend no spectacles, you take no part in 
public displays, public banquets and the sacred contests you 
reject ’’) 
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xxiii.), and it was followed up by others, including 
the treatises of ‘Tertullian and pseudo-Cyprian 
(Novatian) de spectaculis, and the discussions of 
Lactantius.' These writings by themselves are 


1 Instit., vi. 20-21; see also Arnob., iv. 35 f—Along with the 
games, participation in public festivals was also forbidden, as 
these were always bound up with polytheism. Cp. the seventh 
canon of Ancyra: epi trav oweoriabevtwy ev éopri eOvixh, ev tore 
ddupicpévy tois eOvixots, idia Bpwpara emixopucapevwy Kal PaydvTov, 
fdoke Sueriav bromecovras SexOqva (“ With regard to those who have 
sat down at a pagan banquet, in a place set apart for pagans, even 
though they brought and ate their own food, it seems good to us 
that they be received after they have done penance for two 
years’). In this connection, Tertull., de idol. xiii—xvi., is 
particularly noticeable. All public festivals, he declares, are to be 
avoided, since they are held either owing to wantonness or to 
timidity. ‘If we rejoice with the world, it is to be feared that 
we shall also mourn with the world.” Here, of course, it is plain 
that Tertullian is in a minority. The majority of Christians at 
Carthage saw nothing wrong in attending public or private feasts ; 
in fact, it was considered rather a dangerous mark of the factious 


spirit to abstain from them. ‘“‘‘ Let your works shine,’ is Christ’s 
rule,” says Tertullian in his cry of complaint. ‘ But here are all 
our shops and doors shining! Nowadays you will find more 


doors unilluminated and unwreathed among the pagans than 
among the Christians! What do you think about the custom? 
If it is meant as honour to an idol, then certainly it is idolatry to 
honour an idol. If, again, it is done for the sake of some man, 
then let us remember that all idolatry is worship paid to men (the 
gods of the pagans having been formerly men themselves).” “I 
know how one Christian brother was severely punished in a vision 
on that very night, because his slaves had decorated his gateway 
with wreaths on the sudden proclamation of some public thanks- 
giving.” Tertullian only draws the line at well-established family 
feasts such as those at the assumption of the toga virilis, betrothals, 
marriages, and name-givings, since these are not necessarily con- 
taminated with idolatry, and since the command to observe no 
particular days does not apply in these instances. “One may 
accept an invitation to such functions, provided that the title of 
the invitation does not run ‘to assist at a sacrifice.’ Except in 
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enough to show that the above prohibitions were 
not universally obeyed.1_ The passion for the public 
games was almost irresistible, and Tertullian has 
actually to hold out hopes of the spectacle afforded 
by the future world as a compensation to Christians 
who were robbed of their shows in the present.’ 
Still, the conflict with these shows was by no means 
in vain. On the contrary, its effects along this line 


the latter event, I can please myself as much as I like. Since 
Satan has so thoroughly entangled the world in idolatry, it must 
be allowable for us to attend certain ceremonies, if thereby we 
stipulate that we are under obligations to a man and not to 
an idol.” 

1 Novatian, de spect. i. : ‘Quoniam non desunt vitiorum assertores 
blandi et indulgentes patroni qui praestant vitiis auctoritatem et 
quod est deterius censuram scripturarum caelestium in  advocationem 
criminum convertunt, quasi sine culpa innocens spectaculorum ad 
remissionem animi appetatur voluptas—nam et eo usque enervatus 
est ecclesiasticae disciplinae vigor et ita omni languore vitiorum 
praecipitatur in peius ut non iam vitiis excusatio sed auctoritas 
detur—placuit paucis vos non nunc instruere [z.e., de spectaculis], 
sed instructos admonere” (‘‘ Plausible advocates of vice are not 
awanting, nor are complaisant patrons who lend their authority to 
vice and—what is worse—tnist the rebuke of scripture into a defence of 
crimes ; as if any innocent pleasure could be sought from public 
shows by way of relaxation for the mind. The vigour of 
ecclesiastical discipline has become so weakened and so deteriorated 
by all the languor produced by vices, that wickedness wins no 
longer an apology but actual authority for itself. Consequently 
I have determined not now to instruct you [on public shows], but 
in a few words to admonish those who have been instructed ’”’). 

2 De spect. xxx., with its closing sentence, ‘‘Ceterum qualia illa 
sunt, quae nec oculus vidit nec auris audivit nec in cor hominis 
ascenderunt? Credo, circu et utraque cavea et omni stadio 
gratiora” (“ But what are the things that eye hath not seen, nor 
ear heard, nor have entered into the heart of man? Superior, 
I imagine, to the circus, the theatre, the amphitheatre, and any 
racecourse |”), 


380 EXPANSION OF CHRISTIANITY 


were greater than along other lines. When Con- 
stantine granted privileges to the church, public 
opinion had developed to such an extent that the 
state immediately adopted measures for curtailing 
and restricting the public spectacles.’ 

5. A sharp attack was also made upon luxury, in 
so far as it was bound up in part with polytheism 
and certainly betrayed a senseless and pagan spirit. 
Cp. the Paedagogus of Clement, and Tertullian’s 
writings “de cultu feminarum.” It was steadily 
maintained that the money laid out upon luxuries 
would be better spent in charity. 

6. With regard to the question of how far a 
Christian could take part in the manners and customs 
and occupations of daily life without denying Christ 
and incurring the stain of idolatry, there was a strict 
attitude as well as a lenient, freedom as well as 
narrowness, even as early as the apostolic age. Then 
the one burning question, however, seems to have 
been that of food offered to idols, or whether one 
could partake of meals provided by unbelievers. In 
those days, as the large majority of Christians 
belonged to the lower classes, they had no repre- 
sentative duties, but were drawn from working 
people of the lower orders, from day-labourers, in fact, 
whose simple occupation hardly brought them into any 
kind of relation to public life, and consequently 
exempted them from any conflict in this sphere. 
Presently, however, a change came over the situation. 
A host of difficult and vexatious problems poured 

? Against games of chance, cp. the treatise of pseudo-Cyprian 


(Victor) adversus aleatores, and a number of cognate passages in 
other writings. 
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upon the churches. Even the laxer party would do 
nothing that ran counter to the will of God. They, 
too, had scriptural proofs ready to support their 
position, and corollaries from scriptural principles. 
“Flee from one city to another,” was the command 
they pled, when they prudently avoided persecution. 
“I have power over all things,” “ We must be all 
things to all men”—so they followed the apostle in 
declaring. They knew how to defend even attend- 
ance at public spectacles from scripture. Novatian 
(de spect. ii.) sorrowfully quotes their arguments as 
follows :—“ Where, they ask, are such scriptures ? 
Where are such things prohibited? Nay, was not 
Elijah the charioteer of Israel? Did not David 
himself dance before the ark? We read of horns, 
psalteries, trumpets, drums, pipes, harps, and choral 
dances. The apostle, too, in his conflict with evil sets 
before us the struggle of the caestus and our wrestling 
with the spiritual powers of wickedness. Again, he 
takes illustrations from the racecourse, and holds out 
to us the prize of the crown. Why, then, may not a 
faithful Christian look at things of which the sacred 
books could write ?” 

This defence of attendance at the games sounds 
almost frivolous. But there were many graver con- 
flicts on this subject, which one follows with serious 
interest. 

Participation in feasts and in convivial gatherings 
already occasioned such conflicts to a large extent, 
but it was the question of one’s occupation that was 
really crucial. Can a Christian engage in business 
generally in the outside world without incurring the 
stain of idolatry? Though the strict party hardly 
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tabooed a single occupation on the score of principle, 
yet they would impose restrictions upon its pursuit to 
such an extent as to render the restrictions almost 
equivalent to a prohibition. In his treatise de 
idololatria, Tertullian goes over a series of occupa- 
tions, and his conclusion is the same in almost every 
case: better leave it alone, or be prepared to abandon 
itat any moment. ‘To the objection, “ But I have no 
means of livelihood,” the reply follows, “A Christian 
need never be afraid of starving.” * 

Tertullian especially prohibits the manufacture of 
idols (iv. f.), as was only natural. Yet there were 
Christian workmen who knew no other trade, and 
who tried to shelter themselves behind the text, 
‘Tet every man abide in the calling wherein he was 
ealled ” (1 Cor. vii. 20). They also pointed out that 
Moses had a serpent manufactured in the wilderness. 
From Tertullian’s charges it is quite evident that 
the majority in the church connived at such people 
and their practices. ‘From idols they pass into the 
church; from the workshop of an adversary they 
come to the house of God; to God the Father they 


1 Cp. especially the sharp remarks in ch. xii. f. @ propos of the 
passages from the gospels, which conclude: “Nemo corum, quos 
dominus allegit, non habeo, dixit, quo vivam. Fides famem non 
timet. Scit etiam famem non minus sibi contemnendam propter 
deum quam omne mortis genus ; didicit non respicere vitam, quanto 
magis victum? Quotus quisque haec adimplevit? sed quae penes 
homines difficilia, penes deum facilia?” (“None of those whom the 
Lord chose for himself ever said, I have no means of livelihood. 
Faith has no fear of starvation, Faith also knows it must despise 
starvation as much as any kind of death, for the sake of God. Life 
it has learnt not to respect; how much more, food? How many, 
you ask, have answered these conditions? Ah well, what is hard 
with men is easy with God’’). 
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raise hands that produce idols; to the Lord’s body 
they apply hands that have conferred bodies upon 
idols. Nor is this all. They are not content to 
contaminate what they receive from other hands, but 
even hand on to others what they have themselves 
contaminated.” Manufacturers of idols are actually 
elected to ecclesiastical office! (vii.). 

As against these lax members of the church, 
Tertullian prohibits the manufacture, not only of 
images and statues, but also of anything which was 
even indirectly employed in idol-worship. Carpenters, 
workers in stucco, joiners, slaters, workers in gold- 
leaf, painters, brass-workers, and engravers—all must 
refrain from manufacturing the slightest article 
required in idol-worship, all must refuse to participate 
in any work (e¢.g., in repairs) connected therewith 
(ch. viii.). 

Similarly no one is allowed to practise as an 
astrologer or a magician. Had not the magi to 
depart home “by another way”? Nor can any 
Christian be a schoolmaster or a professor of learning, 
since such professions frequently bring people into 
contact with idolatry. Knowledge of the pagan gods 
has to be diffused ; their names, genealogy and myths 
have to be imparted; their festivals and holy days 
have to be observed, “since it is by means of them 
that the teacher's fees are reckoned.” The first pay- 
ment of any new scholar is devoted by the teacher to 
Minerva. Is the contamination of idolatry any the 
less because in this case it leads to something else ? 
It may be asked, if one is not to be a teacher of 
pagan learning, ought one then to be a pupil? But 
Tertullian is quite ready to be indulgent on this 
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point, for—“<how can he repudiate secular studies 
which are essential to the pursuit of religious studies ?” 
A remarkable passage (x.). 

Then comes trade. Tertullian is strongly inclined 
to prohibit trade altogether,’ owing to its origin in 
covetousness and its connection, however indirectly, 
with idolatry. It provides material for the temple 
services. What more need be said? ‘“ Even suppos- 
ing that these very wares—frankincense, I mean, and 
other foreign wares—used in sacrificing to idols, are 
also of use to people as medicinal salves, and particu- 
larly to us Christians in our preparations for a burial, 
still you are plainly promoting idolatry, so long as 
processions, ceremonies, and sacrifices to idols are 
furnished at the cost of danger, loss, inconvenience, 
schemes, discussion, and commercial ventures.” 
“With what face can a Christian dealer in incense, 
who happens to pass by a temple, spit on the smoking 
altars, and puff aside their fumes, when he himself 
has provided material for those very altars?” (xi.). 

Can a Christian hold a civil appointment? Joseph 
and Daniel did; they kept themselves free from 
idolatry, said the liberal party in the church. But 
Tertullian is unconvinced. “Supposing,” he says, 
“that any one holder of an office may succeed in 
moving about with the mere title of the office, without 
either sacrificing or lending the sanction of his presence 
to a sacrifice, without farming out the supply of 
sacrificial victims, without handing over to other 
people the care of the temples or superintending their 

1 Tertullian stands here pretty much by himself. We find even 


a man like Irenzus (cp. iv. 30. 1) had no objections to a Christian 
engaging in trade. 
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revenues, without holding spectacles either at his own 
or at the state’s expense, without presiding at such 
spectacles, without proclaiming or announcing any 
ceremony, without even taking an oath, and moreover 
—in regard to other official business—without passing 
judgment of life or death on any one or on his civil 
standing .. . without either condemning or laying 
down ordinances of punishment, without chaining 
or imprisoning, or torturing a single person—well, 
supposing all that to be possible, then there is nothing 
to be said against a Christian being an official!” 
Furthermore, the badges of officials are all mixed up 
with idolatry. “If you have abjured the pomp of 
the devil, know that whatever part of it you touch is 
idolatry to you” (Xvil.—xviii.). 

What has been said involves the impossibility of 
any Christian being a military officer. But may he 
not be a private and fill subordinate positions in the 
army? “<The inferior ranks do not need to sacrifice, 
and have nothing to do with capital punishments.’ 
True, but it is unbecoming for anyone to accept the 
military oath of God and also that of man, or to range 
himself under the standard of Christ and also under 
that of the devil, or to bivouac in the camp of light and 
also the camp of darkness; no soul can be indebted 
to both, to Christ and to the devil.” You point to 
the warriors of Israel, to Moses and Joshua, to the 
soldiers who came to John the Baptist, to the cen- 
turion who believed. But “subsequently the Lord 
disarmed Peter, and in so doing unbuckled the sword 
of every soldier” (xix.). Even in peace it is not to 
be worn. 


Many things still remain in ordinary life which 
25 
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must be entirely proscribed. One must abjure any 
phrase in which.the gods are named. Thus one dare 
not say, “By Hercules,” or “as true as heaven” 
(medius fidius), or use any similar expletive (xx.). 
Nor is anyone to tacitly accept an adjuration addressed 
to himself, from fear of being recognised as a Christian 
if he demurs to it.1 Every pagan blessing must be 
rejected ; accept it, and you are accursed with God. 
“It is a denial of God for anyone to dissemble on any 
occasion whatsoever and let himself pass for a pagan. 
All denial of God is idolatry, just as all idolatry is 
denial of God, be it in word or in deed” (xxi.—xxii.). 
And even the pledge exacted from Christians as a 
guarantee when money is borrowed, is a denial of 
God, though the oath is not sworn in words (xxiii.). 
“Such are the reefs and shoals and straits of 
idolatry, amid which faith has to steer her course, 
her sails filled by the Spirit of God.” Yet after 
the close of the second century the large majority 
of Christians took quite another view of the situa- 
tion, and sailed their ship with no such anxieties 
about their track.2 Coarse forms of idolatry were 
loathed and severely punished, but during the age of 
Tertullian, at least, no attention was paid any longer 
to such subtle forms as were actually in existence. 
Moreover, when it suits his point to do so, Tertullian 


1 “] know one Christian who, on being publicly addressed dur- 
ing a law-suit with the words, ‘Jove’s wrath be on you,’ answered, 
“Nay, on you.” The unlawfulness of this answer, according to 
Tertullian, consisted, not simply in the malediction, but in the 
recognition of Jupiter which it implied. 

? Read the second and third books of Clement’s Paedagogus. 
The author certainly does not belong to the lax party, but he does 
not go nearly the length of Tertullian, 
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himself in his Apology meets the charge of criminal 
isolation brought against Christians, by boasting that 
“we share your voyages and battles, your agriculture 
and your trading” (xli.), remarking in a tone of 
triumph that Christians are to be met with every- 
where, in all positions of state, in the army, and even 
in the senate. “ We have left you nothing but the 
temples.” Such was indeed the truth. The facts of 
the case are our informants, that Christians were to 
be found in every line of life,’ and that troubles 
occasioned by one’s occupation must have been on the 
wholevery rare (except in the case of soldiers; see below, 
Bk. IV Ch. II.). Nor was the sharp criticism passed 
by Tatian, Tertullian, Hippolytus, and even (though 
on different grounds, of course) by Origen, upon the 
state as such, and upon civil relations, translated 
very often into practice.” The kingdom of Christ, or 


1 Of course, as Tertullian sarcastically observes (Apol. xliii.), 
‘pimps, panders, assassins, poisoners and sorcerers, with sacrificial 
augurs, diviners, and astrologers, very reasonably complain of 
Christians being a profitless race!’’ As early as Acts xix. we read 
of tradesmen in Ephesus who lived by the cult of Diana feeling 
injured by Christians. 

2 Still, Ceecilius (in Min. Felix, viii.) describes Christians as a 
‘‘natio in publico muta, in angulis garrula (a people tongue-tied in 
public, but talkative in corners), honores et purpuras despiciunt 
(despising honours and purple robes).” Cp. Tatian, Orat. xi.: 
Baorredey od Gédw, tAovTEY 0b BovrAopat, THY oTpaTHYlav TapyTnuaL 

Sogopavias danAdaypat (“I have no desire to reign—no wish 
to be rich. I decline all leadership. I am void of any frenzy for 
fame”), Speratus (in Martyr. Scil.): “‘Ego imperium huius saeculi 
non cognosco”’ (‘of the kingdom of this world I know nothing’’), 
Tertull., Apol. xlii.: “Christianus nec aedilitatem affectat (‘the 
Christian has no ambition to be edile’’), and his critique of Roman 
laws in chaps. iv.—vi. of the Apology. On the charge of “ infructu- 
ositas in negotio” (barrenness in affairs), see Tert., de pallio, v., where 
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the world-empire of the skies, or some platonic 
republic of the Christian philosophers, might be played 
off against the existing state, as the highest form of 
social union intended by God, but all this speculation 
left life untouched, at least from the close of the 
second century onwards. The Paedagogus of 
Clement already furnishes directions for managing to 


all that is said of the pallium applies to Christians: “ Ego, inquit, 
nihil foro, nihil campo, nihil curiae debeo, nihil officio advigilo, nulla 
rostra praeoccupo, nulla praetoria observo, canales non odoro, can- 
cellos non adoro, subsellia non contundo, iura non conturbo, causas 
non elatro, non iudico, non milito, non regno, secessi de populo, in 
me unicum negotium mihi est; nisi aliud non curo quam ne curem. 
vita meliore magis in secessu fruare quam in promptu. sed ignavam 
infamabis. scilicet patriae et imperio reique vivendum est. erat olim 
ista sententia. nemo alii nascitur moriturus sibi. certe cum ad Epicuros 
et Zenones ventum est, sapientes vocas totum quietis magisterium, 
qui eam summae atque unicae voluptatis nomine consecravere,” etc. 
(“I,” quoth the cloak, “I owe no duty to the forum, the hustings, 
or the senate-house. I keep no obsequious vigils, I haunt no plat- 
forms, I boast no great houses, I scent no cross-roads, I worship no 
lattices, I do not wear out the judicial bench, I upset no laws, I 
bark in no pleadings at the bar; no judge am I, no soldier, and no 
king. I have withdrawn from the people. My peculiar business 
is with myself. No care have I save to shun care. You, too, would 
enjoy a better life in retreat than in publicity. But you will decry 
me as indolent. ‘We must live,’ forsooth, ‘for country, empire, 
and estate.’ Well, ours was the view in days gone by. None, it was 
said, is born for another’s ends, since to himself he is to die, At 
all events, when you come to the Epicureans and Zenos, you dub 
all the teachers of quietism ‘sages,’ and they have hallowed 
quietism with the name of the ‘unique’ and ‘supreme’ pleasure ”’). 
Apolog. xxxviii. f.: “Nec ulla magis res aliena quam publica. unam 
omnium rempublicam agnoscimus, mundum (‘ Nothing is so alien to 
us as political affairs. We recognize but one universal common- 
wealth, viz., the universe”). On the absence of any home-feeling 
among Christians, see Diognet., v. 5: warpiSas oixotow idias, dAX’ ds 
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live a Christian life in the world. By the close of 
our period, the court, the civil service, and the army 
were full of Christians. 

Still it was significant, highly significant indeed, 
that gross and actual idolatry was combated to the 
bitter end. With it Christianity would never come 
to terms.’ 


waca Evy Tatpis éotw aitav, Kal mica ratpis ~évy (“They inhabit 
their own countries, but merely as sojourners; they share in every- 
thing as citizens and endure everything as strangers. Every 
foreign country is a fatherland to them, and every fatherland is 
foreign’’); also Clem., Paed., iii. 8. 41: marpi8a émi yy obk exopev 
(‘on earth we have no fatherland”). Not without reason does 
Celsus (Orig., VIII. lxviii.) remark to his Christian opponent: ‘‘ Were 
all to behave as you do, the emperor would ere long be left 
solitary and deserted, and the affairs of this world would presently 
fall into the hands of the most wild and lawless barbarians.” He 
proceeds to point out that, in the event of this, Christianity would 
cease to exist, and that the Roman empire consequently was the 
support of Christianity. To which Christians replied that on the 
contrary it was they alone who upheld the empire. 

Between the second century and the third (the line may be 
drawn about 180 a.p.) a vital change took place. In the former, 
Christians for the most part had the appearance of a company of 
people who shunned the light and withdrew from public life, an 
immoral, nefarious set who held aloof from actual life; in the third 
century, paganism to its alarm discovered in Christianity a foe 
which openly and energetically challenged it in every sphere, 
political, social, and religious. By this time the doctrine of 
Christianity was as familiar as its cultus, discipline, and organization ; 
and just as Christian basilicas rose everywhere after the reign of 
Gallienus beside the older temples, so Christians rose to all the 
offices in the state. So far as regards the civil and social status of 
Christianity, the period dating from 250 a.p. belongs on the whole 
to the fourth century rather than to the preceding age. 

1 Nor did the sects of Christianity, with rare exceptions. In one 
or two cases the rarefied intellectualism and spiritual self-reliance of 
the gnostics made all external conduct, including any contact with 
idols, a matter of entire indifference, while open confession of one’s 


390 EXPANSION OF CHRISTIANITY 


faith was held to be useless and, in fact, suicidal (cp. the polemic 
against this in Iren., iv. 33. 9; Clem., Strom., iv. 4. 16; and Tertull., 
Scorpiace adv. gnost.). But the opponents of heresy taxed the 
gnostics in such cases also with a denial of their Christian position 
on principle, where no such denial existed whatsoever (cp. what has 
been said on Heracleon, p. 264), while at the same time they described 
the freer attitude of the gnostics towards the eating of sacrificial 
meat as an apostasy. 


EPILOGUE. 


CHRISTIANITY IN ITS COMPLETED FORM AS 
SYNCRETISTIC RELIGION. 


How rich, then, how manifold, are the ramifications of 
the Christian religion at the very outset as it steps on 
to pagan soil! And every separate point appears to 
be the main point, every single aspect looks like the 
whole! It is the preaching of God the Father 
Almighty (Ocos waryp wavroxpatwp), of his Son the 
Lord Jesus Christ, and of the resurrection. It is 
the gospel of the Saviour and of salvation. It is the 
gospel of love and charity. It is the religion of the 
Spirit and power, of moral earnestness and holiness. 
It is the religion of authority and of an unlimited 
faith, and again, the religion of reason and of en- 
lightened understanding, besides being a religion of 
“mysteries.” It proclaims the origin of a new 
people, of a people which has existed in secret from 
the very beginning of things. It is the religion of a 
sacred book. It possessed, nay, it was, everything 
that can possibly be considered as religion. 
Christianity thus showed itself to be syncretistic. 
But it revealed to the world a special kind of 
syncretism, namely, the syncretism of a universal 


religion. Every force, every relationship in_ its 
391 
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environment, was mastered by it and made to serve 
its own ends—a feature in which the other religions 
in the Roman empire make but a poor, a meagre, 
and a narrow show. Yet unconsciously it learned 
and borrowed from many quarters ; indeed it would 
be impossible to imagine it existing amid all the 
wealth and vigour of these religions, had it not drawn 
pith and flavour even from them. These religions 
fertilized the ground for it, and the new grain and 
seed which fell upon that soil sent down its roots and 
grew to be a mighty tree. Here is a religion which 
embraces everything, and yet it can always be 
expressed in perfectly simple terms: one name, the 
name of Jesus Christ, still sums up everything. 

The syncretism of this religion is further shown by 
its faculty for incorporating the most diverse nation- 
alities—Parthians, Medes and Elamites, Greeks and 
barbarians. It laughed at the barriers of nationality. 
While attracting to itself all popular elements, it 
repudiated only one, viz, that of the Jewish 
nationalism. But this very repudiation was a note 
of universalism, for, although Judaism had been 
divested of its nationalism and already turned into 
a universal religion, its universalism had remained 
for two centuries confined to narrow limits. And 
how universal did Christianity show itself, in relation 
to the capacities and culture of mankind! Valentinus 
is a contemporary of Hermas, and both are Christians ; 
Tertullian and Clement of Alexandria are contem- 
poraries, and both are teachers in the church; 
Kusebius is a contemporary of St Antony, and 
both are in the service of the same communion. 

Nor does even all this cover what may be termed 
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“syncretism,” in the proper sense of the word. After 
the middle of the third century a.p., Christianity 
falls to be considered as syncretistic religion in the 
fullest sense; as such it faced the two other syn- 
cretistic products of the age, Manicheanism and the 
Neoplatonic religion which was bound up with the 
sun-cult.!. Henceforward, Christianity may be just 


1 See my Lehrbuch der Dogmengeschichte, Bd. 1.®, pp. 766 f., 785 f. 
(Eng. trans., iii. 316 f.): “Three great religious systems confronted 
each other in Western Asia and Southern Europe from the close 
of the third century: Neoplatonism, Catholicism, and Manicheism. 
All three may be characterized as the final results of a history 
which had lasted for over a thousand years, the history of the 
religious development of the civilized nations from Persia to Italy. 
In all three the old national and particular character of religion 
was laid aside; they were world-religions of the most universal 
tendency, with demands whose consequences transformed the 
whole life of man, both public and private. For the national 
cultus they substituted a system which aspired to be at once a 
theology, a theory of the universe, and a science of history, while 
at the same time it embraced a definite ethic and a ritual of 
worship Formally, therefore, all these religions were alike, and 
they were also similar in this respect, that each had appropriated the 
elements of different older religions, Further, they showed their 
similarity in bringing to the front the ideas of revelation, redemption, 
ascetic virtue and immortality, But Neoplatonism was natural religion 
spiritualized, the polytheism of Greece transfigured by Oriental 
influences and developed into pantheism. Catholicism was the 
monotheistic world-religion based on the Old Testament and the 
gospel, but built up with the aid of Hellenic speculation and ethics. 
Manicheism was the dualistic world-religion, resting on Chaldeism, 
but interspersed with Christian, Parsi, and perhaps Buddhist ideas. 
Manicheism lacked the Hellenic element, while Catholicism almost 
entirely lacked the Chaldee and Persian. Here three world- 
religions developed in the course of two centuries (c. a.p. 50-250), 
Catholicism coming first and Manicheism last. Both of these 
were superior to Neoplatonism, for the very reason that the latter 
had no founder; it therefore developed no elemental force, and 
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as truly called a Hellenic religion as an Oriental, a 
native religion as well as a foreign. From the very 
outset it had been syncretistic upon pagan soil; it 
made its appearance, not as pure and simple gospel, 
but equipped with all that Judaism had already 
acquired during the course of its long history, and 
entering forthwith upon nearly everything that 
Judaism lacked. Still it was the middle of the third 
century that first saw the new religion in full bloom 
as the syncretistic religion par excellence, and yet, 
for all that, as an exclusive religion. As a church, 
it contained everything the age could offer, a power- 
ful priesthood, with both a high priest and subordinate 
clergy, a priesthood which went back as far as Christ 
and the apostles, and led bishops to glory in their 
succession and apostolic ordination. Christianity 
possessed every element included in the conception 
of “priesthood.” Its worship, together with the 
sacraments, represented a real activity of the. divine 
nature. The world to come, and the powers of an 
endless life, operated in the cultus, and through it 
upon the world; they could be laid hold of and 
appropriated in a way that was at once spiritual and 
corporeal. To believers Christianity disclosed all that 
was ever included in the terms “revealed knowledge,” 
‘“‘mysteries,” and “cultus.” In its doctrine it had 
mcorporated everything offered by that syncretism 
of the age which we have briefly described 


never lost the character of being an artificial creation. Attempts 
were made to z¢nvent a founder for it, but naturally they came to 
nothing. Yet, even apart from its contents as a religion, Catholicism 
was superior to Manicheism, because its founder was venerated, not 
merely as the bearer of revelation, but as the redeemer in person 
and the Son of God.” 
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(pp. 29 f.). And while it certainly was obliged 
to re-arrange this syncretism and correct it in some 
essential points, upon the whole it did appropriate 
the system. In the doctrinal system of Origen 
which dominated thoughtful Christians in the East 
during the second half of the third century, the 
combination of the gospel and of syncretism is a 
fait accompl. Christianity possessed in a more 
unsullied form the contents of what is meant by 
“the Greek philosophy of religion.” Powerful. and 
vigorous, assured of her own distinctive character, 
and secure from any risk of being dissolved into 
contemporary religions, she believed herself able now 
to deal more generously and complaisantly with men, 
provided only that they would submit to her authority. 
Her missionary methods altered slowly but signifi- 
cantly in the course of the third century. Gregory 
Thaumaturgus, who shows himself a pupil of Origen 
in his religious philosophy with its comprehensive 
statement of Christianity, but who, as a Hellenist, 
excels his master, accommodated himself as a bishop 
in a truly surprising way to the pagan tendencies of 
those whom he converted. We shall hear of him 
later on. Saints and intercessors, who were thus 
seml-gods, poured into the church. Local cults and 
holy places were instituted. The different provinces 
of life were distributed afresh among guardian spirits. 
The old gods returned; only, their masks were new. 
Annual festivals were noisily celebrated. Amulets 
and charms, relics and bones of the saints, were all 
objects of desire. And the very religion which 
erstwhile in its strictly spiritual temper had prohibited 
and resisted any tendency towards materialism, now 
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took material shape in every one of its relationships. 
It had killed the world and nature. But now it 
proceeded to revive them, not of course in their 
entirety, but still in certain sections and details, and 
—what is more—in phases that were dead and 
repulsive. Miracles in the churches became more 
numerous, more external, and more coarse. What- 
ever incidents the apocryphal Acts of the Apostles 
had narrated in the course of their fables, were 
dragged into contemporary life and predicated of 
the living present. 

This church, amid whose religion Porphyry found 
blameworthy features in its audacious critique of the 
universe, its doctrine of the imecarnation, and _ its 
assertion of the resurrection of the flesh *-—this 
church laboured at her mission in the second half of 
the third century, and she won the day. But had 
she been summoned to the bar and asked what right 
she had to admit these novelties, she could have 
replied, “I am not to blame. I have but developed 
the germ which was planted in my being from the 


1 The points of agreement between Celsus and Origen are already 
striking and instructive, although Celsus’s was not a religious nature ; 
still more striking are the points of agreement between Porphyry 
and the Oriental church-teachers of his age. Porphyry’s acute 
criticism of the gospels (especially the Fourth gospel), which is at 
many points quite justified, as well as of the apostle Paul, with 
whom he had little sympathy, cannot conceal from us the fact that, 
apart from these three points, he was substantially of one mind with 
the Christians, and that he and they were breathing the same 
religious disposition. The main point of difference lay in the fact 
that he reverently combined the entire universe with the Godhead, 
refusing to separate the Godhead from it, although he hated “the 
garment spotted by the flesh” as thoroughly as did the Christian 
teachers, 
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very first!” This religion was the first to cut the 
ground from under the feet of all other religions, and 
by means of her religious philosophy, as a civilising 
power, to displace ancient philosophy. But the 
reasons for the triumph of Christianity in that age 
are no guarantee for the permanence of that triumph 
throughout the history of mankind. Such a triumph 
rather depends upon the simple elements of the 
religion, on the preaching of the living God as the 
Father of men, and on the likeness of Jesus Christ. 
For that very reason it depends also on the capacity 
of Christianity to strip off once more any collective 
syncretism and unite itself to fresh coefficients. The 
Reformation made a beginning in this direction. 


1 Cp. the question started by Henrici in his Das Urchristenthum 
(1902), p. 3, 


BOOK ITI. 


CHAPTER I. 


THE CHRISTIAN MISSIONARIES (APOSTLES, EVANGELISTS, 
AND PROPHETS OR TEACHERS: THE INFORMAL 
MISSIONARIES). 


[. 


BEFoRE entering upon the subject proper, let us 
briefly survey the usage of the term “apostle,” in 
its wider and narrower senses, throughout the 
primitive Christian writings.’ 

1. In Matthew, Mark, and John, “apostle” is not 
a special and distinctive name for the inner circle of 
the disciples of Jesus. These are almost invariably 
described as “the twelve,”® or the twelve disciples.*® 


1 Though it is only apostles of Christ who are to be considered, 
it may be observed that Paul spoke (2 Cor. viii. 23) of dmdarodot 
éxxAyotay, and applied the title “apostle of the Philippians” to 
Epaphroditus, who had conveyed to him a donation from that 
church (Philip. ii. 25). In Heb. iii. 1 Jesus is called “the apostle 
and high-priest of our confession.” But in John xiii, 16 “ apostle” 
is merely used as an illustration: ot« gor: dodA0s petLwv Tov Kuplov 
avTod, ov0e ardaToAos peiLwy Tod répipavros abrdév. 

2 Matt. x. 5, xx. 17, xxvi. 14, 47; Mark (iii. 14), iv. 10, vi. 7, 
ix. 35, x. 32, xi. 11, xiv. 10, 17, 20, 43; John vi. 67, 70, 71, xx. 24. 

3 Matt. x. i, xi. 1, xxvi. 20.—Add further the instances in which 
they are called “the eleven” (Mark xvi. 14) or “the eleven 
disciples.’ 

398 
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As may be inferred from Matt. xix. 28, the choice of 
this number probably referred to the twelve tribes of 
{srael.1 In my opinion the fact of their selection is 
historical, as is also the tradition that even during his 
lifetime Jesus once despatched them to preach the 
gospel, and selected them with that end in view. At 
the same time, the primitive church rested their 
dignity, not on their position as apostles, but as the 
twelve disciples (chosen by Jesus). In John they are 
never called the apostles;” in Matthew they are 
apparently called “the twelve apostles” (x. 2) 
once,®> but this reading is a correction, Syr. Sin. 
giving “disciples.” At one place Mark writes “ the 
apostles” (vi. 30), but this refers to their temporary 
missionary labours during the life of Jesus. All 
those evangelists are thus ignorant of “apostle” as 
a designation of the twelve ; there is but ove instance 
where the term is applied to them ad hoc.* 


1 This is explicitly stated in Barn. 8: otow Sexadvo eis paptipov 
tov pvddv dre 2" ai pvdai rot “Iopaynd (“ They are twelve for a testi- 
mony to the tribes, for there are twelve tribes in Israel”). 

2 This is a remarkable fact. In the Johannine epistles “ apostle” 
never occurs at all. Yet these letters were composed by a man 
who, whatever he may have been, claimed and exercised apostolic 
authority over a large number of the churches, as is plain from the 
third epistle (see my study of it in the fifteenth volume of the 
Teate und Untersuchungen, part 3). More on this point afterwards. 

3 Not “the twelve” pure and simple. Elsewhere the term, 
“the twelve apostles,” occurs only in Apoc. xxi. 14, and there the 
“twelve” is not superfluous, as the Apocalypse uses “apostle”’’ in 
its more general sense (see below). 

4 The phrasing of Mark iii. 14 (érotnoev 8adexa iva dow per adtod 
Kal wa amooréAAn atrots kypiccew Kai exe eLovoiav exBddAdr\aw Ta. 
dardvea.) corresponds to the original facts of the case. The mission 
(within Israel) was one object of their election from the very first ; 
see, further, the saying upon “fishers of men” (Mark i. 17),—In this 
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2. With Paul it is quite otherwise. He never 
employs the term “the twelve” (for in 1 Cor. xv. 5 
he is repeating a formula of the primitive church),’ but 
confines himself to the idea of “apostles.” His termin- 
ology, however, is not unambiguous on this point. 

(a) He calls himself an apostle of Jesus Christ, and 
lays the greatest stress upon this fact.” He became 
an apostle, as alone one could, through God (or 
Christ); God called him and gave him his apostle- 
ship,? and his apostleship was proved by the work he 
did and by the way he did it.‘ 

(b) His fellow-missionaries—e.g., Barnabas and 
Silvanus—are also apostles; not so, however, his 
assistants and pupils, such as Timothy and 
Sosthenes.° 


connection we must also note those passages in the gospel where 
arooré\Aew is used, i.e, where it is applied by Jesus to his own 
commissions and to the disciples whom he commissions (particularly 
John xx. 21, xaOas dréoradkey pe 6 warp, Kayw Téurw bpas). 

1 From the absence of the term “twelve” in Paul, one might 
infer (despite the gospels) that it did not arise till later; 1 Cor. xv. 
5, however, proves the reverse. 

2 See the opening of all the Pauline epistles, except 1 and 2 
Thess., Philippians and Philemon; also Rom. i. 5, xi. 13, 1 Cor. iv. 
9, ix. 1 f., xv. 9 f, 2 Cor. xii. 12, Gal. i. 17 (ii. 8). It may be 
doubted whether, in 1 Cor. iv. 9 (8oxd, 6 Oeds Huds Tods droarddous 
éoxarous dmédekey ws erifavarious), éoydrovs is to be taken as an 
attribute of docréAous or as a predicative. I prefer the former 
construction (see 1 Cor. xv. 8 f.), and it seems to me therefore 
probable that the first person plural is an epistolary plural. 

* Gal. i. 1 f., Rom. i. 5 (€AdBoper xdpw Kal droarodyy). It is 
hard to say whether éAdPoyer is a real plural, and, if so, what apostles 
are here associated with Paul. 

#1 Cor. ix. 1, 2, xv. 9 f., 2 Cor. xii, 12, Gal. i. 2. 

5 1 Cor. ix, 4 f and Gal. ii. 9 prove that Barnabas was an 
apostle, whilst 1 Thess. ii. 7 makes it very probable that Silvanus 
too was an apostle. In the greetings of the Thessalonian and 
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(c) Others also—probably, e.g., Andronicus and 
Junias '\—are apostles. In fact, the term cannot be 
sharply restricted at all; for as God appoints 
prophets and teachers “in the church,” so also does 
he appoint apostles to be the front rank therein,’ 
and since such charismatic callings depend upon the 
church’s needs, which are known to God alone, their 
numbers are not fixed. To the apostleship belong 
(in addition to the above-mentioned call of God or 
Christ), the wonderful deeds which accredit it (2 Cor. 
xil. 12) and a work of its own (1 Cor. ix. 1-2), in 


Philippian epistles Paul does not call himself an apostle, since 
he is associating himself with Timothy, who is never given this 
title (1 Thess. ii. 7 need not be taken as referring to him). It is 
therefore quite correct in 2 Tim. iv. 5 to ascribe to him the work 
of an evangelist. Apollos, too [see p. 414], is never called an 
apostle. As for etayyeAiorys, it is to be noted that, apart from 
2 Timothy, it occurs twice in the New Testament; namely, in the 
We-journal in Acts (xxi. 8, as a title of Philip, one of the seven), 
and in Ephes. iv. 11, where the reason for evangelists being 
mentioned side by side with apostles is that the epistle is addressed 
to churches which had been founded by non-apostolic missionaries, 
and not by Paul himself—just as the term of dxovcavres (sc. Tov 
kvpiov) is substituted for “apostles” in Heb. ii. 3, because the 
readers for whom the epistle was originally designed had not 
received their Christianity from apostles. 

1 Rom. xvi. 7 (émioypor év trois droardAos, of Kal mpd éuod yéyovav 
év XpiorS); év is probably (with Lightfoot, as against Zahn) to be 
translated “among” rather than “by,” since the latter would 
render the additional phrase rather superfluous and leave the 
precise scope of drécrodo. unintelligible. If é means “by,” this 
passage is to be correlated with those which understand by ot 
axéaroAot the original apostles, since in the present case this gives 
the simplest meaning to the words. At any rate, the ot refers to 
Andronicus and Junias, not to droaréXous. 

2 1 Cor. xii. 28 f.; Eph. iv. 11. Even Eph. ii. 20 and iii. 5 could 
not be understood to refer exclusively to the so-called “original 
apostles,” otherwise Paul would simply be disavowing his own position. 
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addition to special rights! He who can point to 
such is an apostle. The very polemic against false 
apostles (2 Cor. xi. 18) and “ super-apostles” (2 Cor. 
xi. 5, xii. 11), proves that Paul did not regard the 
conception of “apostle” as implying any fixed 
number of persons, otherwise the polemic would take 
a different turn. Finally, a comparison of 1 Cor. xv. 
7 with verse 5 of the same chapter shows, with the 
utmost clearness, that Paul distinguished a circle of 
apostles which was wider than the twelve—a distinc- 
tion, moreover, which prevailed during the earliest 
period of the church and within Palestine. 

(d) But in a further, strict, sense of the term, 
“apostle” is reserved for those with whom he him- 
self works,’ and here some significance attaches to the 
very chronological succession of those who were 
called to the apostleship (Rom. xvi. 7). The 
twelve who were called during the lifetime of Jesus 
fall to be considered as the oldest apostles ;* with 


1 Jt cannot be proved—at least not with any great degree ot 
probability — from 1 Cor. ix. 1 that one must have seen the 
Lord in order to be able to come forward as an apostle. The 
four statements are an ascending series (ovx eipi éAcvOepos 5 ov eipt 
drdaToXos 3 odxt “Incoty tov Kiptov pay édpaxa; od TO Epyov por 
ipets €ore év xupip), as is proved by the relation of the second to 
the first. It is clear that the third and fourth statements are 
meant to attest the second, but it is doubtful if they contain an 
attestation which is absolutely necessary. 

2 1 Cor. ix. 2 and Gal. ii. (a Jewish and a Gentile apostolate) 
ep. also Rom. xi. 13, €6vav dadctodos. Peter (Gal. ii. 8) has the 
arooToAH T. wepttouns. Viewed ideally, there is only one apostolate, 
since there is only one church; but the concrete duties of the 
apostles vary. 

* The apostolate is the highest rank (1 Cor. xii. 28); it follows 
that the main thing even about the twelve is the fact of their being 
apostles. 
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their qualities and functions they form the pattern 
and standard for all subsequent apostles. Thus the 
twelve, and (what is more) the twelve as apostles, come 
to the front. As apostles Paul put them in front ; 
in order to set the dignity of his own office in its 
true light, he embraced the twelve under the category 
of the original apostolate (thereby allowing their 
personal discipleship to fall into the background, in 
his terminology), and thus raised them above all 
other apostles, although not higher than the level 
which he claimed to occupy himself. That the 
twelve henceforth rank in history as the twelve 
apostles, and in fact as the apostles, was a result 
brought about by Paul; and paradoxically enough, 
this was brought about by him in his efforts to fix 
the value of his own apostleship. He certainly did 
not work out this conception, for he neither could nor 
would give up the more general conception of 
the apostleship. Thus the term “apostle” is 
confined to the twelve only twice in Paul,’ and even 
in these passages the reference is not absolutely 
certain. They occur in the first chapter of Galatians 
and in 1 Cor. ix. 5. Gal. i. 17 speaks of of zpo éuot 
anoctodo (“those who were apostles before me”), 
where in all likelihood the twelve are alone to be 
understood. Yet the subsequent remark in verse 19 
(érepov Tey aTogTOAwy ovK eldov ef un “laxwBov tov adedpov 
tod xupiov) Shows that it was of no moment to Paul 
to rigidly restrict the conception. In 1 Cor. ix. 5 
we read, man ouK éyouev eLovotay adeAQay yuvaixa qeplaryety, 

1 Apart from 1 Cor. xv. 7 (ep. verse 5), where the twelve appear 


as the original nucleus of the apostles; probably also apart from 
Rom. xvi. 7 (cp. p. 401, note) and i. 5. 
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we Kat of AolTol amOTTOADL Kat ot added por TOU Kuptov Kal 
Ky@as; the collocation of Aoray arorrokéy with the 
Lord’s brothers renders it very probable that Paul 
is thinking here of the twelve exclusively, and not 
of all the existing apostles, when he mentions ‘the 
apostles.” To sum up our results: Paul holds fast 
to the wider conception of the apostolate, but the 
twelve disciples form in his view its original nucleus. 

3. The terminology of Luke is determined as 
much by that of the primitive age (the Synoptic 
tradition) as by the post-Pauline. Following the 
former, he calls the chosen disciples of Jesus “the 
twelve,” or “the eleven,”’ while he reproduces the 
latter in describing these disciples almost invariably 
throughout Acts as simply “the apostles ”—just as 
though there were no other’ apostles at all—and in 
relating, in his gospel, how Jesus himself called them 
apostles (vi. 13). Accordingly, even in the gospel he 
occasionally calls them “the apostles.”* This would 
incline one to lay down the proposition that Luke 
either knew or wished to know of no apostles save the 
twelve; but the verdict would be precipitate, for in 
Acts xiv. 4, 14, he describes not merely Paul but also 

! Luke viii. 1, ix. 1, 12, xviii. 31, xxii. 3, 47; Acts vi. 2. Only 
once, then, are they called by this title in Acts, and that in a place 
where Luke seems to me to be following a special source. 

2 Luke xxiv. 9, 33 (ep. Acts ii. 14, érpos ody rots vdexa). 

3 Acts i, 2, ii. 37, 42-43, iv. 33, 35, 36, 37, v. 2, 12, 18, 29, 40, 
vi. 6, viii. 1, xiv. 18, ix. 27, xi. 1, xv. 2, 4, 6, 22, 23, xvi. 4. In the 
later chapters “apostle” no longer occurs at all. Once we find the 
expression oi évdexa dméarodo. (Acts i. 26). 

4 Luke ix. 10, xvii. 5, xxii. 14, xxiv. 10. The gospel of Peter is 
more cautious; it speaks of pabyrai (30), or of of dddexa pabyrat 


(59), but never of dzdarodo. Similarly the apocalypse of Peter (5) 
writes, 7peis of dwoexa pabyrai, 
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Barnabas as an apostle."’ Obviously the terminology 
was not yet fixed by any means. Nevertheless it is 
still surprising that Paul is only described as an 
“apostle” upon one occasion in the whole course of 
the book. Paul does not come’ under the descrip- 
tion of the qualities requisite for the apostleship, 
which Luke has in view in Acts 1. 21 f., a description 
which became more and more normative for the next 
age. Consequently he cannot have been an apostle 
to Luke, except in the wider sense of the term. 

4. The apocalypse of John mentions those who 
call themselves apostles and are not (ii. 2),? which 
implies that they mzght be apostles. Obviously the 
writer is following the wider and original conception 
of the apostolate. The reference in xviii. 20 does not 
at least contradict this, any more than xxi. 14 (see 


1 With both Paul (see above) and Luke, then, the apostolic 
dignity of Barnabas is well established.—In regard to the Seventy 
disciples Luke does speak of an éroaréAAe and calls them “seventy 
other” apostles, in allusion to the twelve. Yet he does not call 
them explicitly apostles. But Irenzus (II. xxi. 1), Tertullian (adv, 
Marc., iv. 24), Origen (on Rom. xvi. 7), and other writers, describe 
them as apostles, and people who were conjectured to have belonged 
to the Seventy were also named apostles by a later age. 

2 The apostle to be elected must have companied with Jesus 
from the date of John's baptism until the ascension; he must also 
have been a witness of the resurrection (cp. also Luke xxiv. 48, Acts 
i. 8). (Paul simply requires an apostle to have “seen” the Lord.) 
This conception of the apostolate gradually displaced the original 
conception entirely, although Paul still retained his apostolic dignity 
as an exception to the rule. 

3 Cp. (above) Paul’s judgment on the false apostles. 

+ Eiqpaivov obpavé Kat oi aywor Kail of dmoordédot Kal of mpopHrat. 
For the collocation of the Old Testament prophets, cp. also Luke xi. 
49, 2 Pet. iii. 2. But in our passage, as in Eph, iii. 20, iii. 5, iv. 11, 
the writer very possibly means Christian prophets. 


406 EXPANSION OF CHRISTIANITY 


above), although only the twelve are named here 
“apostles,” while the statement with its symbolic 
character has certainly contributed very much to win 
the victory for the narrower sense of the term. 

5. In First Peter and Second Peter (i. 1), Peter 
is called an apostle of Jesus Christ. As for Jud. 17 
and 2 Pet. ili. 2 (ra pyyara Ta Tm poeonpeva UTO TOY aTroC- 
TOdwy TOU Kupiou nov "Iycot Xpirrob, Ta Tpoeipnueva piuara 
UTO TY aylwy mpopyTay Kal TOV amooTOAwY Ubav evToAN 
Tov Kupiov kat swrfpos), in the first passage it is certain, 
and in the second very likely, that only the twelve 
disciples are to be understood. 

6. That the epistle of Clement uses “apostles” 
merely to denote the original apostles and Paul, is 
perfectly clear from xlii. 1 f (the apostles chosen 
previous to the resurrection) and xlviil. 4 (where 
Apollos as cap dedoxtmacuevos map’ amooroAow, a man 
approved by the apostles, is definitely distinguished 
from the apostles); cp. also v. 8 and xliv. 1. For 
Clement’s conception of the apostolate, see below. 
The epistle of Barnabas (v. 9) speaks of the Lord’s 
choice of his own apostles (id:o: aaéorodor), and there- 
fore seems to know of some other apostles; in viii. 3 
the author only mentions the twelve “ who preached to 
us the gospel of the forgiveness of sins' and were 
empowered to preach the gospel,” without calling them 


) of payri{avres waides of evayyediodpevor Hiv THY aheow cpapriov 
Kal Tov dyvicpov THs Kapdias, ois ~wKey Tod edayyeAlov THv éoveiav— 
ovow Sexadvo cis paptipiov trav pudav, Sti Sexadto pudai rod "lopayA— 
eis 76 xyptvooev (“The children who sprinkle are those who 
preached to us the gospel of the forgiveness of sins and purification 
of heart; they whom he empowered to preach the gospel, being 
twelve in number for a testimony to the tribes—since there are 
twelve tribes in Israel’’). 
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expressly “apostles.” As the Preaching of Peter 
professes to be an actual composition of Peter, it is 
self-evident that whenever it speaks of apostles, the 
twelve are alone in view.’ 

7 The passage in Sim. TX. xvii. 1 leaves it 
ambiguous whether Hermas meant by “apostles” 
the twelve or some wider circle. But the other four 
passages in which the apostles occur (V7%s., III. v. 1; 
Sim., UX. xv. 4, xvi. 5, xxv. 2) make it perfectly clear 
that the author had in view a wider, although 
apparently a definite, circle of persons, and that he 
consequently paid no special attention to the twelve 
(see below, Sect. III., for a discussion upon this point 
and upon the collocation of apostles, bishops, and 
teachers, or of apostles and teachers). Similarly the 
Didaché contemplates only a wider circle of apostles. 
It certainly avows itself to be, as the title suggests, a 
ddaxyn kupiov dia Tey 3' aoorddwy (an instruction of the 
Lord given through the twelve apostles), but the very 
addition of the number in this title is enough to show 
that the book knew of other apostles as well, and in 
xi. 8-6 it is a question of apostles taken exclusively 
in the wider sense of the term (details of this in a 
later section). 

8. In the dozen passages where the word “ apostle ” 
occurs in Ignatius, there is not a single one which 


1 As v. 9 shows, this is merely accidental. 

2 See von Dobschiitz in Teete u. Unters., xi. 1. Jesus says in this 
Preaching: “EgeAcEauny tuas dadexa pabyras xpivas dgiovs éuod Kat 
dmroortoAous TioTOvs Hynodpevos elvat, wépmuv emt Tov Kéopov edbayyedi- 
cacbat Tous KaTa THY Oixoupevyy dvOpwrous, K.T.A. (“I have chosen you 
twelve disciples, judging you to be worthy of me and esteeming you 
to be faithful apostles, sending you out into the world to preach the 
gospel to all its inhabitants,” etc.). 
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renders it probable that the word is used in its wider 
sense. On the contrary, there are several in which 
the only possible allusion is to the primitive apostles. 
We must therefore conclude that by “apostle” 
Ignatius simply and solely understood* the twelve 
and Paul (Rom. iv. 3). Any decision in the case of 
Polycarp (ep., vi. 8, viii. 1) is uncertain, but he would 
hardly have occupied a different position from that of 
Ignatius. His church added to his name the title of 
an “apostolic and prophetic teacher” (ep. Smyrn., 
XVi. 2). 

This survey of the primitive usage of the word 
“apostle” shows that while two conceptions existed 
side by side, the narrower was successful in making 
headway against its rival.’ 


II. 


One other preliminary inquiry is necessary before 
we can proceed to the subject of this chapter. We 
are to hear of apostles, prophets, and teachers as the 
missionaries or preachers of Christianity ; the question 
is, whether this threefold group can be explained from 
Judaism. 

Such a derivation is in any case limited by the fact 


1 Ignatius disclaims apostolic dignity for himself, in several 
passages of his epistles; which nevertheless is a proof that there was a 
possibility of one who had not been an original apostle being none 
the less an apostle. 

2 During the course of the second century it became more rare 
than ever to still confer the title of “apostles” on any except the 
biblical apostles or persons mentioned as apostles in the Bible. 
Clement of Rome is called an apostle by Clement of Alexandria 
(Strom., IV xvii. 105), and Quadratus is also once called by this 
name. 


THE CHRISTIAN MISSIONARIES 409 


that these classes did not form any triple group in 
Judaism, their close association being a characteristic 
of primitive Christianity. With regard to each group, 
the following details are to be noted :— 

1. Apostles.’ Jewish officials bearing this title are 
unknown to us until the destruction of the temple 
and the organization of the Palestinian patriarchate ; 
but it is extremely unlikely that no “apostles” 
previously existed, since the Jews would hardly have 
created an official class of “ apostles ” after the appear- 
ance of the Christian apostles. At any rate the fact 
was there, as also, beyond question, was the name ’— 
2.€., Of authoritative officials who collected contribu- 
tions from the Diaspora for the temple and kept the 
churches in touch with Jerusalem and with each other. 
According to Justin (Dial. xvii, ceviii., exvi.) the 
thoroughly systematic measures which were started 
from Jerusalem in order to counteract the Christian 
mission were the work of the high priests and 
teachers, who despatched men (avdpas xeiporovycavres 
exrexrous) all over the world to give correct informa- 
tion about Jesus and his disciples. These were 
“apostles ”*; that is, this task was entrusted to the 


1 The very restricted use of the word in classical (Attic) Greek is 
well known (Herod., I. 21 v. 38; Hesychius: érécrodos orparyyds 
xara. whotv mepropevos). In the LXX. the word occurs only in 
1 Kings xiv. 6 (describing the prophet Abijah: Hebrew nybv’). 
Justin has to fall back on drooréAAey in order to prove (Dial. 
Ixxv.) that the prophets in the Old Testament were called 
aaréoroXot. 

2 If Judaism had never known apostles, would Paul have spoken 
of “ apostles’ in 2 Cor. viii. 23, and Phil. ii. 25? 

3 The passages have been printed above, on pp. 64 f.; ye.porovy- 
cavres denotes the apostolate (ep. Acts xiii. 3). 
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“apostles” who kept Jerusalem in touch with the 
Diaspora.’ 

Eusebius (in Isa. xviii. 1 f.) proves that the chosen 
persons whom Justin thus characterizes are to be 
identified with the “apostles” of Judaism. The 
passage has been already printed (cp. pp. 66-67), but 
in view of its importance it may once more be quoted: 
evpomev €v TOS TWY TadXalav cuyypaumacty, ws ob THY “Tepou- 
carn otxoovres TOO Tav ‘Tovdaiwy vous fepets Kat pec Bv- 
Tepot ypayyata diayapagartes es wavTa dreméurpavto Ta 
€0m Tois amavraxod *Jovdalos dtaBadrovres thy Xpiorot 
duoacKkaAiay we aiperw KaLyny Kat adXoTpiav Tov Oeov, mapny- 
yeAXov Te du emisToA@y wy mapadeeac Oat auTHy ot TE 
atogrrtoAo avtav éemisToAas ByBrivas Kp ULC Ofe VoL * amavTayou 
yiis dterpexov, Tov Tept Tov cwTipos yuav évdcaBaddXovTes 
ASyor. amorrdeAous Oé eioért kal vov (so that the institu- 
tion was no novelty) @€os err "Tovdators vopaCeLy Tous 
CYKUKALA YpaumaTa Tapa TOY apXerTWY aUTaY ETUKOMLLC OMEVOUS. 
The primary function, therefore, which Eusebius 
emphasized in the Jewish “apostles” of his own day, 
was their duty of conveying encyclical epistles issued 
by the central authority for the instruction and direc- 
tion of the Diaspora. In the law-book ( T’heodosianus 
Codex, xvi. 8. 14), as is only natural, another side is 


1 For this intercommunication see, e.g., Acts xxviii. 21: odre ypdp- 
para rept cod edéfapeba dard rhs lovdaias (say the Roman Jews, with 
regard to Paul) otre rapayevdmevds tus Tav adeApav dryyyeadreg. A 
cognate reference is that of 2 Cor. iii, 1, to émusroAal cvorarixa. 

2 The allusion is to Isa. xviii. 1-2, where the LXX. reads: otai 
6 drocré\Awv év Oaddoon sunpa Kal éemuroAds BiBAivas érdvw Tod 
dvaros, while Symmachus has not dpuypa but éroordAovs. Eusebius 
therefore refers this passage to the false “apostles” of Judaism, 
and the words zopevcovta: yap dyychot Kotor x.7.d., to the true 
apostles. 
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presented: “Superstitionis indignae est, ut archi- 
synagogi sive presbyteri Judaeorum vel quos ipsi 
apostolos vocant, qui ad exigendum aurum atque 
argentum a patriarcha certo tempore diriguntur,” ete. 
(“It is part of this worthless superstition that the 
Jews have chiefs of their synagogues, or elders, or 
persons whom they call apostles, who are appointed 
by the patriarch at a certain season to collect gold 
and silver”). It is the same aspect adduced, as the 
context indicates, by Julian (epist. xxv.; Hertlein, 
p- 513), when he speaks of “the apostleship you talk 
about” (Acyouévy Tap upiv atocroAy), Jerome (ad 
Gal., i. 1) merely remarks: “ usque hodie a patriarchis 
Judaeorum apostolos mitti” (“to this day apostles are 
despatched by the Jewish patriarchs”). But our 
knowledge is extended by Epiphanius, who, in 
speaking of a certain Joseph (adv. haer., xxx. 4), 
writes: otros Téy rap’ avTois a€twmaTuay avdpay évapiOusos 
hy eat O€ OUTOL meTa TOV TAT pLapxny amrdcToXot KaXovmevot, 
mpocedpevouct de TH TaTpiapXy Kai giv adT@ TodAaKis Kat év 
VUKTI Kal év nuépa cuvexas Staryouor, dia TO cuuBovdrevew Kal 
avaépew alte ta kata Tov vouov.. He tells (chap. xi.) 
when this Joseph became an apostle (or, got the 
exaptia THs amooroAns), and then proceeds: «ai er’ 
émirTOA@Y OvTOS aToaTéANeTA ets THY Kidixwv ynv > ds 
aveNOwv éxeioe ATO ExaoTys ToAEws THE Kidtkias ra émidéxata 
Kat Tas aTrapxas Tapa TOV ev Th émTapxia "Tovdaiwy elo e- 


2 > @ + + ’ N > 
Tparrev oe . €7el OUY, OLA amTroaToAos (oUTws yp Tap 


1 “He belonged to the order of their distinguished men. These 
consist of men called ‘apostles’; they rank next to the patriarch, 
with whom they are associated and with whom they often spend 
whole nights and days taking counsel together and referring to him 
matters concerning the law.” 
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avTois, ws epny, TO agioua kKaANEtT al), éuBpilécraros Kat 
cabapevwv d7Oev Ta eis KaTdaTacw evvouias, OUTS émeTedeiV 
a poBarrdpevos, mwoAXous Tey Kakov KkaTrarTabevTwv apxXtouva- 
yoywv Kat lepéwy Kat mperBuTépwv Kai aCaviTov . . . caBapay 
Te Kal wEeTAKWOY TOU akiduaros UTO WoAAwV eveKoTETO, K.T.X. 
(‘He was despatched with epistles to Cilicia, and on 
arriving there proceeded to levy from every city of 
Cilicia the titles and firstfruits paid by the Jews 
throughout the province. When, therefore, in virtue 
of his apostleship (for so is this order of men entitled 
by the Jews, as I have said), he acted with great 
rigour, forsooth, in his reforms and restoration of 
good order—which was the very business before him— 
deposing and removing from office many wicked 
chiefs of the synagogue and priests and presbyters and 
ministers ... he became hated by many people”). 
Putting together these functions of the “ apostles,” * 
we get the following result. (1) They were con- 
secrated persons of a very high rank; (2) they were 
sent out into the Diaspora to collect tribute for head- 
quarters; (3) they brought encyclical letters with 
them, kept the Diaspora in touch with the centre and 
informed of the intentions of the latter (or of the 
patriarch), received orders relative to any dangerous 
movement, and had to organize resistance to it; (4) 
they exercised certain powers of surveillance and dis- 
cipline in the Diaspora; and (5) on returning to their 
own country formed a sort of council which aided the 
patriarch in supervising the interests of the law. 


1 Up till now only one inscription has been discovered which 
mentions these apostles, viz., the epitaph of a girl of fourteen at 
Venosa: “quei dixerunt trenus duo apostuli et duo rebbites” 
(Hirschfeld, Bullett. dell Instit. di corrisp. archeol., 1867, p. 152). 
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After this one can hardly deny a certain connection 
between these Jewish apostles and the Christian. 
It was not simply that Paul’ and others had hostile 
relations with them; their very organization afforded 
a sort of type for the Christian apostleship, great as 
were the differences between the two. But, one may 
ask, were not these differences too great? Were not 
the Jewish apostles just financial officials? Well, at 
the very moment when the primitive apostles recog- 
nized Paul as an apostle, they set him also a financial 
task (Gal. ii. 10); he was to collect money through- 
out the Diaspora for the church at Jerusalem. The 
importance henceforth attached by Paul to this side of 
his work is well known; on it he spent unceasing 
care, although it involved him in the sorest vexations, 
and led finally to his death. ‘Taken by itself, it is 
not easy to understand exactly how the primitive 
apostles could impose this task on Paul, and how 
he could quietly accept it. But the thing becomes 
intelligible whenever we assume that the church at 
Jerusalem, together with the primitive apostles, con- 
sidered themselves the central body of Christendom, 
and also the representatives of the true Israel. That 
was the reason why the apostles whom they recognized 
were intrusted with a duty similar to that imposed 
on Jewish “ apostles,” viz., the task of collecting the 
tribute of the Diaspora. Paul himself would view it, 
one imagines, in a somewhat different light, but it 


1 Was not Paul himself, in his pre-Christian days [ep. p. 67], a 
Jewish “apostle”? He bore letters which were directed against 
Christians in the Diaspora, and had assigned to him by the high- 
priests and Sanhedrin certain disciplinary powers (see Acts viii. 2, 
xxii. 4 f., xxvi. 10 f., statements which deserve careful attention). 
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is quite probable that this was how the matter was 
viewed by the primitive apostles. In this way the 
connection between the Jewish and the Christian 
apostles, which on other grounds is hardly to be 
denied in spite of all their differences, becomes quite 
evident.' 

(2) Prophets—The common idea is that prophets 
had died out in Judaism long before the age of Jesus 
and the apostles, but the New Testament itself pro- 
tests against this erroneous idea. Reference may be 
made especially to John the Baptist, who certainly 
was a prophet and was called a prophet ; also to the 
prophetess Hanna (Luke ii. 36), to Barjesus the 
Jewish prophet in the retinue of the pro-consul at 
Cyprus (Acts xii. 7), and to the warnings against 
false prophets (Matt. vil. 15, xxiv. 11, 25 = Mark xiii. 
22,1 John iv. 1, 2 Pet. ii. 1). Besides, we are told 
that the Essenes possessed the gift of prophecy ;’ of 
Theudas, as of the Egyptian,’ it is said, zpopyris &Aeyev 
elva (“he alleged himself to be a prophet,” Joseph., 
Antiqg., xx. 5.1); Josephus the historian played the 
prophet openly and successfully before Vespasian ; * 


1 We do not know whether there were also “apostles” among 
the disciples of John—that narrow circle of the Baptist which, as 
the gospels narrate, was held together by means of fasting and 
special prayers; we merely know that adherents of this circle 
existed in the Diaspora (at Alexandria: Acts xviii. 24 f., and 
Ephesus: Acts xix. 1 f.). Apollos (see above, p. 401) would appear 
to have been originally a regular missionary of John the Baptist’s 
movement; but on this whole incident the narrative of Acts is 
singularly coloured and obscure. 

2 Cp. Josephus’ Wars, i. 3. 5, ii. 7 3, 8. 12; Anteg., xiii. 11. 2, 
xv. 10. 5, xvii. 3. 3. 

3 Acts xxi. 38; Joseph., Antig., xx. 8.6; Wars, ii. 13. 5. 

+ Wars, iii. 8.9; ep. Suet., Vespas. v., and Dio Cass., \xvi. 1. 
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Philo called himself a prophet; and in the Diaspora 
we hear of Jewish interpreters of dreams, and pro- 
phetic magicians." What is still more significant, the 
wealth of Jewish apocalypses, oracular utterances and 
so forth, which existed at this period, shows that, so 
far from being extinct, prophecy was in luxuriant 
bloom, and also that prophets were numerous, and 
secured both adherents and readers. ‘There were very 
wide circles of Judaism who cannot have felt any 
surprise when a prophet appeared: John the Baptist 
and Jesus were hailed without further ado as prophets, 
and the imminent return of ancient prophets was an 
article of faith.” From its earliest awakening, then, 

1 Cp. Hadrian, ep. ad Servian. (Vopisc., Saturn. viii.).—-One can- 
not, of course, cite the gospel of pseudo-Matthew, ch. xiii. (“et 
prophetae qui fuerant in Jerusalem dicebant hanc stellam indicare 
nativitatem Christi’), since the passage is merely a late paraphrase 
of the genuine Matthew. 

2 Only it is quite true that the Sadducees wanted to have 
nothing to do with prophets, and that a section of the strict up- 
holders of the law would no longer hear of anything ranking 
beside the law. It stands to reason also that the priests and their 
party did not approve of prophets. After the completion of the 
canon there must have been a semi-official doctrine to the effect 
that the prophets were complete (“completo numero”); the book 
of Daniel was no longer placed among the prophets, and the later 
apocalypses were no longer admitted at all into the canon. 
Josephus is undoubtedly repeating a widely-spread opinion when 
he maintains that the “succession of the prophets’ is at an end 
(Apion., i. 8; cp. also Euseb., H.E., iii. 10. 4: “From the time of 
Artaxerxes to our own day all the events have been recorded, but 
they do not merit the same confidence as we repose in the events 
that preceded them, since there has not been during this time an 
exact succession of prophets”—émé de “Apra&ép£ou péxpe tod Kal? 
Heas xpovou yéyparra: pev exacra, tictews 8 odx dpoias HEiwrat Tots Tpd 
abrov, ba TO py yevécOan tiv Tov zpopyTav axpiByA Siadoyyv). Julian 
c. Christ., 198 C: 16 rap’ “EBpaios [rpopyrixoy veda] éréAurev (“ the 
prophetic spirit failed among the Hebrews’’). 
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Christian prophecy was no novelty, when formally 
considered, but a phenomenon which readily co-ordi- 
nated itself with similar contemporary phenomena in 
Judaism. In both cases, too, the high value attached to 
the prophets follows as a matter of course, since they 
are the voice of God; recognized as genuine prophets, 
they possess an absolute authority in their preaching 
and counsels. They were not merely deemed capable 
of miracles, but even expected to perform them. It 
even seemed credible that a prophet could rise from 
the dead by the power of God; Herod and a section 
of the people were of opinion that Jesus was John 
the Baptist redivivus (see also Rev. xi. 11).' 

(8) Teachers——No words need be wasted on the 
importance of the scribes and teachers in Judaism, 
particularly in Palestine; but in order to explain 
historically the prestige claimed and enjoyed by the 
Christian d:daccado: it is necessary to allude to the 
prestige of the Jewish teachers. ‘The rabbis claimed 
from their pupils the most unqualified reverence, a 
reverence which was to exceed even that paid to 
father and mother.” “Let esteem for thy friend 
border on respect for thy teacher, and respect for 
thy teacher on reverence for God.” “Respect for a 
teacher surpasses respect for a father; for son and 
father alike owe respect to a teacher.” “If a man’s 
father and teacher have lost anything, the teacher’s 


1 The saying of Jesus, that all the prophets and the law 
prophesied until John (Matt. xi. 13), is very remarkable (see below); 
he appears to have been thinking of the cessation of prophecy, 
probably owing to the nearness of the end. But the word also 
admits of an interpretation which does not contemplate the cessa- 
tion of prophecy. 


THE CHRISTIAN MISSIONARIES 417 


loss has the prior claim ; for while his father has only 
brought the man into the world, his teacher has 
taught him wisdom and brought him to life in the 
world to come. If a man’s father and teacher are 
bearing burdens, he must help the teacher first, and 
then his father. If father and teacher are both in 
captivity, he must ransom the teacher first.” As a 
rule the rabbis claimed everywhere the highest rank. 
“They love the uppermost places at feasts and the 
front seats in the synagogues, and greetings in the 
market-place, and to be called by men ‘ rabbi’ ” (Matt. 
xxi. 6 f. and parallel passages). ‘Their very dress 
was that of people of quality.”* 

Thus the three members of the Christian group— 
apostles, prophets, teachers—were already to be met 
with in contemporary Judaism, where they were 
individually held in very high esteem. Still they were 
not grouped together, otherwise the prophets would 
have been placed in a more prominent position. The 
grouping of these three classes, and the special develop- 
ment of the apostleship, were the work of the Christian 
church. 


III. 


As we are essaying a study of the missionaries and 
teachers, let us take the Didaché into consideration.’ 

In the fourth chapter, where the author gathers up 
the special duties of Christians as members of the 
church, this counsel is put forward as the first 


1 Schiirer, Gesch. d. jiid. Volkes, II.® pp. 317 f. (Eng. trans., 
II. i. 317). 
2 In what follows I have drawn upon the section in my larger 
edition of the Didaché (1884), which occupies pp. 93 f. 
27 
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commandment: Téxvov sot, Tod NaAdovYTOs got Tov Oyo 
tov Oeod prnocOnon vuKTOS Kal ME PAS, Tinoens O€ avTov as 
KUpLov 60ev yap 4 KUpLoT ys Aareirat, eKxel KupLos eoTtv 
(«My son, thou shalt remember him that speaketh to 
thee the word of God by night and day ; thou shalt 
honour him as the Lord. For whencesoever the 
lordship is lauded, there is the Lord present”).’ As is 
plain from the whole book (particularly from what 
is said in chap. xv. on the bishops and deacons), the 
writer knew only one class of people who were to be 
honoured in the church, viz., those alone who preached 
the word of God in their capacity of ménistri 
evangelit.” 

But who are those Aadobdvres Tov Adyor Tov Oeov in 
the Didaché? Not permanent, elected officials of an 
individual church, but primarily independent teachers 
who ascribed their calling to a divine command or 
charism. Among them we distinguish (1) apostles, 
(2) prophets, and (3) teachers. These preachers, at 
the time when the author wrote, and for the circle of 


1 Compare the esteem above mentioned in which the Jews held 
their teachers. Barnabas (xix. 9-10), in a passage parallel to that 
of the Didaché, writes : dyarjoes as Képyy rod ébpOadpod cov mévrTo. 
tov AadotvTd cot Tov Adyov Kupiov, prncOnon Huepav Kpivews VvUKTOS Kai 
mpépas : (“Thou shalt love as the apple of thine eye everyone who 
speaks to thee the word of the Lord; night and day shalt thou 
remember the day of judgment ”’). 

® The author of Hebrews also depicts the jyovmevor more closely, 
thus: ofrwes éAdAnoay tyiv tov Adyov rod Geod (xiii. 7). The 
expression yyovpevor or mponyovpevor (see also Heb. xiii. 17), which 
had a special vogue in the Roman church, although it is not 
unexampled elsewhere, did not become a technical expression in 
the primitive age ; consequently it is often impossible to make out 
in any particular case who are meant by it, whether bishops or 
teachers. 
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churches with which he was familiar, were in the first 
place the regular missionaries of the gospel (apostles), 
in the second place the men who ministered to 
edification, and consequently supported the spiritual 
life of the churches (prophets and teachers)’ 

(1) They were not elected by the churches, as were 
bishops and deacons alone (xv. 1, xeporovjcate éavTois 
émrxomous kat Otaxovovs), In 1 Cor. xii. 28 we read: «ai 
ots pev Eero 6 Oeos ev TH ExKANTIG. TPOTOY ATOTTOAOUS, DeUTEpOY 
mpopnras, Tpitov didacKadous (cp. Ephes. iv. 11: Kat adros 
GOwKEY TOUS MEV AwOTTOAOUS, TOUS OE mTpopyras, Tous 0€ eva'y- 
yedtoras, Tous d€ Toevas Kat dwWacKadovs), The early 
source incorporated in Acts xi. gives an excellent 
idea of the way in which this divine appointment is to 
be understood in the case of the apostles. In that 
passage we are told how after prayer and fasting five 
prophets and teachers resident in the church at 
Antioch (Barnabas, Simeon, Lucius, Manien, and 
Saul) received instructions from the holy Spirit to 
despatch Barnabas and Saul as missionaries or 
apostles. We may assume that in other cases also 
the apostles could fall back on such an exceptional 
commission.” ‘The prophets were authenticated by 


1 According to chap. xv., bishops and deacons merely belong 
to the second class, in so far as they take the place of prophets 
and teachers in the work of edifying the church by means of oral 
instruction. 

2 In the epistles to Timothy, Timothy is represented as an 
“evangelist,” z.e., as an apostle of the second class, but he is also 
the holder of a charismatic office. Consequently we find in 
I. i. 18 these words: ravryv riv rapayyedlav wapatiOepai aot, Téxvov 
Tipdbee, xara Tas mpoayovoas eri ot mpopyreias; and in iv. 14, the 
following : px dpuédre Tod ev col xapioparos, 6 €d60y cor dud mpodyteias 


[pera eribécews THY yeipSy TOD mpecBuTeEpiov]. 
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what they delivered in the form of messages from the 
holy Spirit, in so far as these addresses proved spirit- 
ually effective. But it is impossible to determine 
exactly how people were recognized as teachers. One 
clue seems visible, however, in Jas. iii. 1, where we 
read : uy Todo! diWdrKaror yiverbe, eddres Ste peiCov Kpiwa 
AnuyoueOa. From this it follows that to become 
a teacher was a matter of personal choice—based, 
of course, upon the individual consciousness of 
possessing a charisma. The teacher also ranked as 
one who had received the holy Spirit’ for his calling ; 
whether he was a genuine teacher (Did., xiii. 2) or 
not, was a matter which, like the genuineness of the 
prophets (Did., xi. 11, xiii. 1), had to be decided by the 
churches. Yet they merely verified the existence of 
a divine commission; they did not in the slightest 
degree confer any office by their action. As arule the 
particular duties which apostles and prophets had to 
discharge (see below), formed a natural barrier against 
the intrusion of a crowd of interlopers into the office 
of the preacher or the missionary. 

(2) The distinction of “apostles, prophets, and 
teachers” is very old, and was common in the earliest 
period of the church. The author of the Didaché pre- 
supposes that apostles, prophets, and teachers were 
known toallthe church. In xi. 7 he specially mentions 


1 This may probably be concluded even from 1 Cor. xiv. 26, 
where édax% follows droxdAvis, and it is made perfectly clear by 
Hermas, who not only is in the habit of grouping daécroAo. and 
dddoxadot, but also (Sim., ix. 25. 2) writes thus of the apostles and 
teachers: “They taught the word of God soberly and purely 

even as also they had received the holy Spirit” (d:dé£avres 
oepvas Kal Gyvas Tov Adyov Tod Heod . kad@s Kai mapéAaBov 7d 
mvetpa TO ayo). 
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prophets; in xu. 3 f. he names apostles and prophets, 
conjoining in xiii. 1-2 and xvi. 1-2 prophets and teachers 
(never apostles and teachers: unlike Hermas). The 
inference is that although this order — “apostles, 
prophets and teachers ”—was before his mind, the 
prophets and apostles formed in certain aspects a 
category by themselves, while in other aspects the 
prophets had to be ranked with the teachers (see 
below). This order is identical with that of Paul 
(1 Cor. xii. 28), so that its origin is to be pushed 
back to the sixth decade of the first century ; in 
fact, it goes back to a still earlier period, for in 
saying ods wev &ero 6 Oeos ev TH exxAyola TpGTOY aTOTTO- 
Aous, «.7.A., Paul is thinking without doubt of some 
arrangement in the church which held good among 
Jewish Christian communities founded without his 
co-operation, no less than among the communities of 
Greece and Asia Minor. This assumption is confirmed 
by Acts xi. 27, xv. 22, 82, and-xiu.1f. In the first of 
these passages we read of prophets who had migrated 
from the Jerusalem-church to the Antiochene ;! the 
third passage implies that five men, who are described 
as prophets and teachers, occupied a special position 
in the church at Antioch, and that two of their 
number were elected by them as apostles at the 
injunction of the Spirit (see above).2 Thus the 


1 On a temporary visit. One of them, Agabus, was permanently 
resident in Judea about fifteen years later, but journeyed to meet 
Paul at Cesarea in order to bring him a piece of prophetic informa- 
tion (Acts xxi, 10 f.). 

2 From the particles employed in the passage, it is probable that 
Barnabas, Simeon, and Lucius were the prophets, while Manien 
and Saul were the teachers. One prophet and one teacher were 
thus despatched as apostles, As the older man, Barnabas at first 
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apostolic calling was not necessarily involved in the 
calling to be a prophet or teacher, but required 
for itself a further special injunction of the Spirit. 
From Acts xii. 1 f. the order—‘“ apostles, prophets, 
teachers ’—follows indirectly but quite evidently ; 
we have therefore evidence for it (as the notice may 
be considered historically trustworthy) in the earliest 
Gentile church and at a time which was probably 
not even one decade removed from the year of Paul’s 
conversion. 

A century may have elapsed between the event 
recorded in Acts xiii. 1 f. and the final editing of the 
Didaché. But intermediate stages are not lacking. 
First, we have the evidence of 1 Cor. (xii. 28),’ 
with two witnesses besides in Ephesians (whose 
evidence is all the more weighty, if the epistle is 
not genuine) and Hermas. Yet neither of these 
witnesses is of supreme importance, inasmuch as both 
fail to present in its pristine purity the old class of the 
took the lead (his prophetic gift may be gathered from the name 
assigned to him, “Barnabas” =vids wapaxdyjoews [Acts iv. 36]; for 
in 1 Cor. xiv. 3 we read, 6 zpodytetwrv dvOparots Lode wapdkAnow). 

1 Observe that after enumerating apostles, prophets, and teachers, 
Paul does not proceed to give any further category of persons with 
charismatic gifts, but merely adds charismatic gifts themselves; 
note further that he gives no classification of these gifts, but 
simply arranges them in one series with a double érera, whereas 
the apostles, prophets, and teachers are enumerated in order with 
mpatov, devrepov, and rpirov. The conclusion is that the apostolate, 
the prophetic office (not, speaking with tongues), and teaching, 
were the only offices which made their occupants persons of rank 
in the church, whilst the duvdjets, iapara, dvriAnmpes, «.7.d., conferred 
no special standing on those gifted with such charismata. With 
Paul, too, it is therefore the preaching of God’s word which con- 


stitutes a position in the éxxAnoia of God. This agrees exactly with 
the view of the author of the Didaché. 
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regular AaAotvres Tov Adyov Tov Heot as apostles, prophets, 
and teachers; both point to a slight modification of 
this class, owing to the organization of individual 
churches, complete within themselves, which had 
grown up on other bases. 

Like Did. xi. 3, Eph. 11. 20 and ili. 5 associate apostles 
and prophets, and assign them an extremely high 
position. All believers, we are told, are built up on 
the foundation of the apostles and prophets, to whom, in 
the first instance, is made the revelation of the secret 
that the Gentiles are fellow-heirs of the promise of 
Christ. That prophets of the gospel, and not of the 
Old Testament, are intended here is shown both by 
the context and by the previous mention of apostles. 
Now in the list at iv. 11 the order “apostles, 
prophets, and teachers” is indeed preserved, but in 
such a way that ‘evangelists” are inserted after 
“prophets,” and “pastors” added to “teachers” 
(preceding them, in fact, but constituting with them 
a single group or class)... From these intercalated 
words it follows (1) that the author (or Paul) knew 
missionaries who did not possess the dignity of 
apostles,’ but that he did not place them immediately 
after the apostles, inasmuch as the collocation of 
“apostles and prophets ” was a sort of nolt me tangere 
(not so the collocation of “prophets and teachers ”) ; 
(2) that he reckoned the leaders of an individual 
church (moméves) among the preachers bestowed 


1 Tt does not follow that the “teachers” are to be considered 
identical with the “ pastors,” because rovs 5¢ does not immediately 
precede 8:Sdcxadovs. The inference is merely that Paul or the 
author took both as comprising a single group. 

2 | have already tried (p. 401) to explain why exactly evangelists 
are mentioned in Ephesians. 
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upon the church as a whole (the individual church 
in this way made its influence felt); (3) that he 
looks upon the teachers as persons belonging to a 
definite church, as is evident from the close connection 
of teachers with rowéves and the subsequent mention 
(though in collocation) of the former. The difference 
between the author of Ephesians and the author of 
the Didaché on these points, however, ceases to have 
any significance if one observes two things :—(a) 
first, that even the latter places the woméves (éaicxoz7roe) 
of the individual church side by side with the 
teachers, and seeks to have like honour paid to them 
(xv. 1-2); and secondly (6), that he makes the 
permanent domicile of teachers in an_ individual 
church (xui. 2) the rule, as opposed to any special 
appointment (whereas, with regard to prophets, 
domicile would appear, from xiii. 1, to have been 
the exception). It is certainly obvious that the 
Didaché’s arrangement approaches more nearly than 
that of Ephesians to the arrangement given by Paul 
in Corinthians, but it would be more than hasty to 
conclude that the Didaché must therefore be older 
than the former epistle. We have already seen that 
the position of the narrower conception of the apos- 
tolate side by side with the broader, is very early, 
and that the latter, instead of being simply abandoned, 
advanced for a time with the former. Furthermore, 
it is to be recollected, passages like Acts xiii. 1, xi. 
27, xxl. 10, etc., prove that although the prophets, 
and especially the teachers, had to serve the whole 
church with their gifts, they could possess, even in the 
earliest age, a permanent residence and were also 
members of a definite community, either permanently 
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or for a considerable length of time. Hence at an 
early period they could be viewed in this particular 
light, without prejudice to their function as teachers 
who were assigned to the church in general. 

As for Hermas, the most surprising observation 
suggested by the book is that the prophets are never 
mentioned, for all its enumeration of classes of 
preachers and superintendents in Christendom.’ In 
consequence of this, apostles and teachers (amdécroAo 
and didacxadko:) are usually conjoined.? Now, as 
Hermas comes forward in the réle of prophet, as his 
book contains one large section (Mand. xi.) dealing 
expressly with false and genuine prophets, and finally 
as the career of the genuine prophet is more forcibly 
emphasized in Hermas than in any other early 
Christian writing and presupposed to be universal, 
the absence of any mention of the prophet in the 
“hierarchy ” of Hermas must be held to have been 
deliberate. In short, Hermas passed over the prophets 
because he reckoned himself one of them. If this 
inference be true—and I do not see how it can be 
evaded—-we are justified in supplying “prophets” 


1 In Sem. ix. 15. 4a Old Testament prophets are meant. 

2 Cp. Sim. ix. 15. 4b: of 8 pw’ drdotodo kal SiddoKador Tod Kypvy- 
Paros Tov tod Tov Geov (“the forty are apostles and teachers of the 
preaching of the Son of God”) ; 16. 5: of drécroXor Kai of duddoKadot 
ol knpvfavres TO dvopa. Tod viod Tot Geod (“the apostles and teachers 
who preached the name of the Son of God”); 25. 2: dadarodot kat 
diSdoKador of Kypvéavres cis GAov Tov KOopov Kal of diddéavTes TEepvas 
Kal ayvds Tov Adyov Tod Kupiov (“apostles and teachers who preached 
to all the world, and taught soberly and purely the word of the Lord ”). 
Vis., III. v. i. (see below) is also relevant in this connection. Else- 
where the collocation of “ décroXos, S:8écKados’’ occurs only in 
the Pastoral epistles (1 Tim. ii. 7, 2 Tim. i. 11); but these passages 
prove nothing, as Paul either is or is meant to be the speaker. 


426 EXPANSION OF CHRISTIANITY 


wherever Hermas names “apostles and teachers,” so 
that he too becomes an indirect witness to the three- 
fold group of “ apostles, prophets, teachers.”* In that 
case the conception expounded in the ninth similitude 
of the “Shepherd” is exactly parallel to that of the 
man who wrote the Didaché. Apostles (prophets) 
and teachers are the preachers appointed by God to 
establish the spiritual life of the churches, and they 
are joined first of all (chapters xxv.—xxvii.) by the 
bishops and deacons.? On the other hand, the author 
alters this order in V’zs., ILI. v. 1., where he writes :* 
of ev odv ALBot of TET PAYOvoL kat AevKol Kal TuupwvouvTes 
Tais apmoyais aVTaY, OUTOL EiTW oF anoaroAot (add kat ™po~ 
pirat) Kal eTioKoToL Kat dlWagKaXot Kal OLtakovot ot qropevOerTes 
KaTa THY TEMVOTHTA Tou Oeou Kau ETITKOTNOAVTES Kat dakavres 
Kal dvaxovyravres ayvas Kal ceuvas Tois éxAeKToIs TOU Oeod, of 
Mev Kekolunuevol, of dé ert OvTes. According to the 
author of the Didaché also, the éaicxoro: and dtaxovor 
are to be added to the azdcrora, zpodyita, and 
didacxada, but the difference between the two writers 
is that Hermas has put the bishops, just as the 
author of Ephesians has put the zoimeéves, before the 
teachers. The reasons for this are unknown to us; 
all we can ascertain is that at this point also the 

1 Hermas, like the author of the Didaché, knows nothing about 
“evangelists” as distinguished from “apostles”; he, too, uses the 
term “apostle” in its wider sense (see above, p. 407). 

? In conformity with a certain point of view which is implied in 


the parable, the order is reversed in chapters xxiv.-xxviii.; for the 
proper order, see Vis., LII. v. 1. 

* “The squared white stones that fit together in their joints, are 
the apostles and bishops and teachers and deacons who walked 
after the holiness of God and acted as bishops, teachers, and 


deacons, purely and soberly for the elect of God. Some have already 
fallen asleep, and others are still living.” 
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actual organization of the individual communities 
had already modified that conception of the organiza- 
tion of the collective church which Hermas shared 
with the author of the Didaché.* 

Well then; one early source of Acts, Paul, Hermas, 
and the author of the Didaché, all attest the fact 
that in the earliest Christian churches “those who 
spoke the word of God” (the Aadotvres Tov AOyov Tov 
Qeov) occupied the highest position,’ and that they 
were subdivided into apostles, prophets, and teachers. 
They also bear evidence to the fact that these apostles, 
prophets, and teachers were not esteemed as officials 
of an individual community, but were honoured as 
preachers who had been appointed by God and 
assigned to the church as a whole. The notion that 
the regular preachers in the church were elected by 
the different churches, is as erroneous as the other 
idea that they had their “ office” transmitted to them 
through a human channel of some kind or another. 

Finally, we have to consider more precisely the 
bearings of what has already been observed, viz., that 
to judge from the consistent testimony of the 
earliest records, the apostles, prophets, and teachers 
were allotted and belonged, not to any individual 
community, but to the church as a whole. By means 
of this feature Christendom possessed, amid all its 


1 It is to be observed, moreover, that Sim. ix. speaks of apostles 
and teachers as of a bygone generation, whilst Vis. iii. declares 
that one section of the whole group have already fallen asleep, 
while the rest are still alive. We cannot, however, enter into 
further details upon the important conceptions of Hermas. 

2 So, too, the author of Hebrews. Compare also 1 Pet. iv. 11: 
el tis Nadel, ds Adyta Heod ct tis Staxovel, ws eé loxvos is xopyyet 6 
Geds [a passage which illustrates the narrative in Acts vi.]. 
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scattered fragments, a certain cohesion and a bond 
of unity, which has often been underestimated. 
These apostles and prophets, wandering from place 
to place, and received by every community with the 
utmost respect, help to explain to us how the develop- 
ment of the church in different provinces and under 
very different conditions could preserve, as it did, 
such a degree of homogeneity. Nor have they left 
their traces merely in the scanty records, where little 
but their names are mentioned, and where witness is 
borne to the respect in which they were held. In a far 
higher degree their evidence appears throughout a 
whole genre of early Christian literature, namely, the 
so-called catholic epistles and writings. It is impossible 
to understand the origin, spread, and vogue of a 
literary genre so peculiar and in many respects so 
enigmatic, unless one correlates it with what is known 
of the early Christian “apostles, prophets, and teachers.” 
When one considers that these men were set by God 
within the church—i.e., in Christendom as a whole, and 
not in any individual community, their calling being 
meant for the church collective—it becomes obvious 
that the so-called catholic epistles and writings, 
addressed to the whole of Christendom, form a genre 
in literature which corresponds to these officials, a 
genre which must have arisen at a comparatively early 
period. An epistle like that of James, addressed “ to 
the twelve tribes of the dispersion,” with its prophetic 
passages (iv.—v.), its injunctions uttered even to pres- 
byters (iv. 14), and its emphatic assertions (v. 15 f.), 
this epistle, which cannot have come from the apostle 
James himself, becomes intelligible so soon as we think 
of the wandering prophets who were conscious of a 
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divine calling which led them to all Christendom, 
and who consequently felt themselves bound to serve 
the church as a whole. We can well understand 
how catholic epistles must have won great prestige, 
even although they were not originally distinguished 
by the name of any of the twelve apostles." Behind 
these epistles stood the teachers called by God, who 
were to be reverenced like the Lord himself. It would 
lead us too far afield to follow up this view, but one 
may refer to the circulation and importance of certain 
“catholic” epistles throughout the churches, and to 
the fact that they determined the development of 
Christianity in the primitive period hardly less than 
the Pauline epistles. During the closing decades of 
the first century, and at the opening of the second, 
the extraordinary activity of these apostles, prophets, 
or teachers, has left a lasting memorial of itself in 
the “catholic” writings; to which we must add 
other productions like the “Shepherd” of Hermas, 
composed by an author of whom we know nothing 
except the fact that his revelations were to be com- 
municated to all the churches. He is really not a 
Roman prophet ; being a prophet, he is a teacher for 
Christendom as a whole. 

It has been remarked, not untruly, that Christendom 
came to have church officials only after the episcopate 


1 This period, of course, was past and gone, when one of the 
charges levelled at the Montanist Themison was that he had written 
a catholic epistle and thus invaded the prerogative of the original 
apostles: see Apollonius (in Euseb., H.E., v. 18. 5)—@euiowv 
eroApyoe, pipovpevos Tov dadotodov, KabodKyy Tia ovvTagdpevos 
eristoAny Karnxely, Tols dpewov attod memurrevxdtas (“Themison 
ventured, in imitation of the apostles, to compose a catholic epistle 
for the instruction of people whose faith was better than his own’’). 
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had been explained as an organization intended to 
perpetuate the apostolate, so that every bishop was 
held, not simply to occupy an office in the particular 
community. but to rank as a bishop of the catholic 
church (and, in this sense, to be a follower of the 
apostles). This observation is correct. But it has 
to be supplemented by the following consideration, 
that in the earliest age special forms of organization 
did arise which in one aspect afford an analogy to eccle- 
siastical office in later catholicism. For “those who 
spake the word of God ” (the Aadotrtes Tov Noyoy Tov Geod) 
were catholic teachers (didacxador kaBoduol).2 Yet even 


1 T shall at this point put together the evidence and sources of 
the threefold group. 

(1) The dAadodvres rév Adyov tod Heod (and they alone at first, it 
would appear; i.e, apostles, prophets, and teachers) are the 
Hyovpevor or Ttetiwnpevot in the churches; this follows from (a) 
Did., iv. 1, xi. 3 f., xiii., xv. 1-2, when taken together ; also (6) from 
Heb. xiii. 7, 17, 24, where the jyovmevor are expressly described as 
Aadodvres Tov Adyov Tod Heod; probably (c) from Clem. Rom., i. 3, xxi. 
6; (d) from Acts xv. 22, 32, where the same persons are called 
yyovpevoe and then zpopyrat; and (e) from the “Shepherd” of 
Hermas. 

(2) Apostles, prophets,and teachers : cp. Paul (1 Cor. xii. 28f., where 
he tacks on duvdpes, xapiopata iapdrwy, dvridppes, KvBepvices, yevn 
yAwoodv). When the fathers allude to this passage during later 
centuries, they do so as if the threefold group still held its own, 
oblivious often of the presence of the hierarchy. Novatian, after 
speaking of the apostles who had been comforted by the Paraclete, 
proceeds (de trinit. xxix.): “Hic est qui prophetas in ecclesia 
constituit, magistros erudit ” (“This is he who places prophets in the 
church and instructs teachers”). Cyril of Jerusalem (Catech., xviii. 
27) will recognize no officials as essential to the church, not even 
bishops, except the persons mentioned in the above passage. 
Ambrose (Heaaém, iii. 12, 50) writes: “God has girt the vine as it 
were with a trench of heavenly precepts and the custody of angels; 

he has set in the church as it were a tower of apostles, 
prophets, and teachers, who are wont to safeguard the peace of the 
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when these primitive teachers were slowly disappear- 
ing, a development had commenced which ended in 
the triumph of the monarchical episcopate, i.e., in the 
recognition of the apostolic and catholic significance 
attaching to the episcopate. The preliminary stages 
in this development may be distinguished wherever 
in Ephesians, Hermas, and the Didaché the per- 


church” (“ Cireumdedit enim vineam velut vallo quodam caelestium 
praeceptorum et angelorum custodia posuit in ecclesia velut 
turrim apostolorum et prophetarum atque doctorum, qui solent pro 
ecclesiae pace praetendere”’ ; see in Ps. exviii., Sermo xxii., ch. 15). 
Vincent of Lerin. (Commonit. 37, 38) speaks of false apostles, false 
prophets, false teachers; in ch. 40, where one expects to hear of 
bishops, only apostles and prophets and teachers are mentioned. 
Paulinus of Nola (Opera, ed. Hartel, i. p. 411 f.) addressed an 
inquiry to Augustine upon apostles, prophets and teachers, evange- 
lists and pastors. He remarks very significantly : “In omnibus his 
diversis nominibus simile et prope unum doctrinae officium video 
fruisse tractatum ” (“ Under all these different names I see that a like 
and almost identical order of doctrine has been preserved’’), and 
rightly assumes that the prophets cannot be those of the Old 
Testament, but must be Christian prophets. 

(3) Prophets and teachers, who select apostles from their number 
(Acts xiii. 1). 

(4) Apostles, prophets, and teachers: the Didaché (adding 
bishops and deacons). 

(5) Apostles, prophets, evangelists, pastors, and teachers: Ephes. 
iv. 11, 

(6) Apostles and teachers (prophets being purposely omitted), 
with bishops and deacons in addition: Hermas, Sim. ix. 

(7) Apostles (prophets), bishops, teachers, deacons: Hermas, 
Vis. iii. 

(8) Apostles, teachers, prophets: Clem. Hom., xi. 35, wéuvyobe 
drdatoXov } diddcKadov } rpopyryy. 

(9) Apostles and prophets (the close connection of the two 
follows at an early period from Matt. x. 41), Rev. xviii. 20 (ii. 2, 
20), Ephes. ii. 20, iii. 5, Did., xi. 3. (According to Ireneus, III. ii. 
4, John the Baptist was at once a prophet and an apostle: “et 
prophetae et apostoli locum habuit”; according to Hippolytus, 
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manent officials of the individual community are 
promoted to the class of “apostles, prophets, and 
teachers,” or already inserted among them. When 
this happened, the fundamental condition was provided 
which enabled the bishops at last to secure the prestige 
of “ apostles, prophets, and teachers.” If one looks at 
1 Cor. xii. 28, or Did. xiii. (‘the prophets are your 
high-priests”), and then at the passages in Cyprian 


de antichr. 50, John the disciple was at once an apostle and 
prophet). So the opponent of the Alogi, in Epiph., Haer. 51, 35, 
etc.; cp. Didasc., de charism. {Lagarde, Reliq., pp. 4, 19 f.]: of 
mpopyta ep ypav mpoytevoavres ov wapetéreway éavtots Tois dmoc- 
téAots (“our prophets did not measure themselves with the apostles”’). 

(10) Prophets and teachers: Acts xiii. 1 (2 Pet. ii. 1), Did., xiii. 
1-2, xiv. 1-2, pseudo-Clem., de wrg., I. 11: “ne multi inter vos 
sint doctores neque omnes sitis prophetae” (loc. cit., Adyos Sidayys 
}} mpopyreias 7) Staxovias). In the later literature, the combination 
(false prophets and false teachers) still occurs frequently ; see, e.g., 
Orig., Homil. II. in Ezek, (Lommatzsch, xiv. pp. 33, 37), and Vincent 
of Lerin., loc. cit, 15. 23. In the pseudo-Clementine Homilies 
Jesus himself is called “ our teacher and prophet.” 

(11) Apostles and teachers (Hermas): 1 Tim. ii. 7, 2 Tim. i. 11, 
Clem., Strom., vii. 16. 103: of paxdpiot drdartoXol re Kal diddoKador, 
Eclog. 23. 

(12) Polycarp is described in the epistle of his church (xvi. 2) as 
év rots Kal yuas xpovors SiddeKados dmooToAtKos Kal wpopyrtikds, yevd- 
pevos érrioKxorros THS év Zurtpvy KaboAukys éexxAnotas (cp. Acta Pion. 1: 
Grroctohixds dvip TOV Kal Huds yevopevos). Here the ancient and 
honourable predicates are conjoined and applied to a “bishop.” 
But it is plain that there was something wholly exceptional in an 
apostolic and prophetic teacher surviving “in our time.” The way 
in which Eusebius speaks is very noticeable (Mart. Pal., xi. 1): of 
one group of twelve martyrs he says, they partook of rpodyrixod tevos 
) Kat droctohixod xapioparos Kai dpiOuod (a prophetic or apostolic 
grace and number). 

(13) Alexander the Phrygian is thus described in the epistle 
from Lyons (Eus., H.E., v. 1. 49): ywwords cxeddv rac Sidi THY mpds 
Gedov dydarnv Kal mappyoiay tod Adyou: Fv ydp Kal odx dpowpos dmoc- 
Tohixod xapicparos (“ Well known to all on account of his love to 
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and the literature of the following period, where the 
bishops are extolled as the apostles, prophets, teachers, 
and high-priests of the church, one has before one’s 
eyes the source and the goal of one of the most 
important developments in early Christianity. In 
the case of prominent bishops like Polycarp of 
Smyrna, the end had long ago been anticipated; for 
Polycarp was honoured by his church and throughout 
Asia as an “apostolic and prophetic teacher.” 


God and boldness of speech—for he was not without a share of 
apostolic grace”). 

A most admirable proof that the prophets were dedicated to the 
church as a whole, instead of to any individual congregation (that 
it was so with the apostles, goes without saying), is furnished by 
Valentinian circles (Excerpta ex Theodot. 24): ‘‘The Valentinians 
declare that the Spirit possessed by each individual of the prophets 
for service, is poured out on all members of the church; wherefore 
the tokens of the Spirit, z.e., healing and prophecy, are performed 
by the church” (Aéyovaw of Oiarevrivavol Ste 6 Kata els TOV TpopyTav 
éoxev rvedpa. e€aiperov els Staxoviay, Tovro éml mévras Tods THs exKAnoias 
eexv6yn 810 kal Ta onpeta TOD mvevpatos does Kal zpopyteiar Sia THs 
éxxAnoias éxireAodvtat). Compare the claims of the Montanist 
prophets and the history of the “Shepherd” of Hermas in the 
church. 

The passage from the Eclogues of Clement, referred to under (11), 
reads as follows: @omep Sia Tod cadparos 6 cwryp éAddAe Kat iGro, 
ovTws Kai mpdoTepov “ dua TV TpopyTar,” viv be “ 8a THY droaTdAwV Kal 


”” 


didacxddwy kal wavrote avOpwrov 6 piAdvOpwros évdverat beds 
eis TH avOpdrwv curtnpiav, mpdTepov pev Tots mpoPyras, viv dé THv 
éexxAnotay (“ Even as the Saviour spake and healed through his body, 
so did He formerly by the prophets and so does He now by the 
apostles and teachers. Everywhere the God who loves men equips 
man to save men, formerly the prophets and now the church”). This 
passage is very instructive; but, as is evident, the old threefold 
group is already broken up, the prophets being merely admitted 
and recognized as Old Testament prophets. I leave it an open 
question whether the zvevparixof of Origen (de orat. xxviii.) are con- 
nected with our group of teachers. The rééis rpopyraév papripwv re 
kal droortéAwy (Hipp., de antichr. 59) is irrelevant in this connection. 


28 
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As for the origin of the threefold group, we have 
shown that while its component parts existed in 
Judaism, their combination cannot be explained from 
such a quarter. One might be inclined to trace it 
back to Jesus Christ himself, for he once sent out 
his disciples as missionaries (apostles), and he seems 
(according to Matt. x. 41) to have spoken of itinerant 
preaching prophets whom he set on foot. But the 
historicity of the latter passage is disputed ;* Jesus 
expressly denied the title “teacher” to his disciples 
(Matt. xxiii 8); and an injunction such as that 
implied in the creation of this threefold group does 
not at all tally with the general preaching of Jesus 
or with the tenor of his instructions. We must 
therefore assume that the rise of the threefold group 
and the esteem in which it was held by the com- 
munity at Jerusalem (and that from a very early 
period) were connected with the “Spirit” which 
possessed the community. Christian prophets are 
referred to in the context of Acts ii. (ep. verse 18); 
they made their appearance very soon (Acts iv. 36). 
Unfortunately we do not know further details, 
and the real origin of the enthusiastic group of 
“ apostles, prophets, and teachers,” is as obscure as that 
of the ecclesiastical group of “bishops, deacons, and 
presbyters,” or of the much later complex of the 
so-called inferior orders of the clergy. In every case 


1 I would point, not to the words of Matt. xi. 13 (adyres of 
mpopyrar Kat 6 vopos Ews "Iwdvvov éxpopyrevooy), since that saying 
perhaps (see p. 416) covers a new type of prophets, but certainly to 
the situation in which Matt. x. 40 f. is uttered; the latter seems to 


presuppose the commencement and continuance of missionary 
labours. 
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it is a question of something consciously created, 
which starts from a definite point, although it may 
have sprung up under pressure exerted by the actual 
circumstances of the situation. 


IV 


The Didaché begins by grouping together apostles 
and prophets (xi. 3), and directing that the ordinance of 
the gospel is to hold good as regards both of them; 
but in its later chapters it groups prophets and teachers 
together and is silent on the apostles. From this it 
follows, as has been already pointed out, that the 
prophets had something in common with apostles on 
the one hand and with teachers on the other. The 
former characteristic may be inferred from the 
expression cata Td déyua Tot evayyediov, as Well as from 
the detailed injunctions that follow. The “ ordinance 
of the gospel” can mean only the rules which we 
read in Mark vi. (and parallels), and this assumption 
is corroborated by the fact that in Matt. x., which 
contains instructions for the apostles, itinerant 
prophets also are mentioned, who are supposed to 
be penniless. Zo be penniless, therefore, was con- 


1 «Let every apostle who comes to you be received as the Lord. 
But he shall not remain more than one day, or, if need be. two; if 
he remains for three days, he is a false prophet. And on his 
departure let the apostle receive nothing but bread, till he finds 
shelter; if he asks for money, he is a false prophet’ (IIas 6 
améatoAos épxdpevos mpds tuas SexOyrw ws Kiptos: ob pevel be ei pi 
Heépav plav: éav 8  xpela, Kat THv GAAnV- pets Se edv peivy, Yevdo- 
mpopyrns eariv éEepydpevos 8% 6 ardaToAos pndey AapBavérw ef pn 
dptov é€ws ob aidichy ay d€ dpyvpiov airy, pevdorpodyrns éoriv, xi. 


4-6). 
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sidered absolutely essential for apostles and prophets. 
This is also the view of 8 John, Origen, and 
Eusebius. John remarks that the missionaries 
wandered about and preached, without accepting 
anything from pagans. They must therefore have 
been instructed to “accept” from Christians. Origen 
(contra Cels., VII. ix.) writes: ‘Christians do all in 
their power to spread the faith all over the world. 
Some of them accordingly make it the business of 
their life to wander not only from city to city but 
from township to township and village to village, 
in order to gain fresh converts for the Lord. Nor 
could one say they do this for the sake of gain, since 
they often refuse to accept so much as the bare 
necessities of life; and if necessity drives them some- 
times to accept a gift, they are content with getting 
their most pressing needs satisfied, although many 
people are ready to give them much more than that. 
And if at the present day, owing to the large number 
of people who are converted, some rich men of good 
position and delicate high-born women give hospitality 
to the messengers of the faith, will any one venture 
to assert that some of the latter preach the Christian 
faith merely for the sake of being honoured? In the 
early days, when great peril threatened especially 
the preachers of the faith, such a suspicion could not 
easily have been entertained ; and even at the present 
day the discredit with which Christians are assailed 
by unbelievers outweighs any honour that some of 
their fellow-believers show to them.” Eusebius 
(H.E., ii. 37) writes: “Very many of the disciples 
of that age (pupils of the apostles), whose heart had 
been ravished by the divine Word with a burning 
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love for ‘philosophy’ [2e., asceticism], had first 
fulfilled the command of the Saviour and divided 
their goods among the needy. Then they set out 
on long journeys, performing the office of evangelists, 
eagerly striving to preach Christ to those who as yet 
had never heard the word of faith, and to deliver to 
them the holy gospels. In foreign lands they simply 
laid the foundations of the faith. That done, they 
appointed others as shepherds, entrusting them with 
the care of the new growth, while they themselves 
proceeded with the divine grace and co-operation to 
other countries and to other peoples.” See, too, 
H.E., v. 10. 2, where, in connection with the end of 
the second century, we read: “There were even yet 
many evangelists of the word seeking earnestly to use 
their divinely inspired zeal, after the example of the 
apostles, to increase and build up the divine Word. 
One of these was Pantzenus ” (évBeov Gidov arorToNKob 
MLN LATOS cuvera péepew er aveneet kal oikodoun Tou Oeiov 
Noyou mpounPovuevor, ov eéis VEvOMEVOS Kau Tlavraivos),} 

The second essential for apostles, laid down by 
the Didaché side by side with poverty, namely, 


1 The word “evangelist’’ occurs in Ephes. iv. 11, Acts xxi. 8, 
2 Tim. iv. 5, and then in the Apost. Canons (ch. 19). Then it recurs 
in Tertull., de praescr. iv., and de corona, ix. (Hippol., de antichr. 56, 
calls Luke apostle and evangelist). This proves that any distinction 
between apostles and evangelists was rarely drawn in the early 
ages of the church; on the contrary, the apostles themselves 
were frequently described as oi ecbayyeAtcduevor (cp. Gal. i. 8, 
Clem. Rom., xliii. 1, and Polyc., epist. vi. 3; in Barn. viii. 3 the 
twelve indeed, without the designation of “apostles,” are thus 
described). Eusebius calls the evangelists the imitators of the 
apostles, but in the earliest period they were held by most people 
simply to be apostles. 
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indefatigable missionary activity (no settling down), 
is endorsed by Origen and Eusebius also.’ 

The Didaché informs us that these itinerant 
missionaries were still called apostles at the opening 
of the second century. Origen and Eusebius assure 
us that they existed during the second century, and 
Origen indeed knows of such even in his own day; 
but the name of “‘apostle” was no longer borne,’ owing 
to the heightened reverence felt for the original 
apostles, and also owing to the idea which gained 
currency even in the course of the second century, 
that the original apostles had already preached the 
gospel to the whole world. This idea prevented any 
subsequent missionaries from being apostles, since 
they were no longer the first to preach the gospel to 
the nations.* 

We have already indicated how the extravagant 
valuation of the primitive apostles arose. Their 
labours were to be looked upon as making amends 
for the fact that Jesus Christ did not himself labour 


} Apostles have merely to preach the word; that is literally 
their one occupation. This conception, which Acts vi. 6 already 
makes perfectly plain, lasted as long as the era of the actual apostles 
was remembered. The Abgar-source, transcribed by Eusebius 
(H.E., i. 13), also ratifies the principle that no apostle was to receive 
any money, and makes one notable addition to the duties of the 
apostolate. When Thaddeus was summoned to preach God’s 
word to a small group, he remarked: “I shall say nothing in the 
meantime, for I am sent to preach the word of God (xypdéar) publicly. 
But assemble all thy citizens in the morning, and I will preach to 
them.” 

? It is, of course, merely by way of sarcasm that Cyprian speaks 
of Novatian’s apostles (ep. lv. 24). 

° Naturally Eusebius thus comes into collision with his own 
conception of the situation: compare ii. 3, iii. 1-4, and iii. 37. 
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as a missionary in every land. Furthermore, the 
belief that the world was near its end produced, by 
a sort of inevitable process, the idea that the gospel 
had by this time been preached everywhere ; for the 
end could not come until this universal proclamation 
had been accomplished. On these grounds the 
prestige of the primitive apostles shot up to so pro- 
digious a height, that their commission to the whole 
world was put right into the creed.1 We are no longer 
in a position nowadays to determine the degree of 
truth underlying the belief in the apostles’ world-wide 
mission. In any case it must have been extremely 
slight, and any representation of the twelve apostles 
as a unity organized for the purpose of world-wide 
labours among the Gentile churches, is to be 


1 Details in my Lehrbuch der Dogmengeschichte, I.* pp, 153-156 
[Eng. trans. i. pp. 160 f.; cp. 255]; I shall come back to the 
legends of the mission in Book IV Chap. I., but without attempting 
to exhaust the endless materials; all I shall do is to touch upon 
them. The most extreme and eccentric allusion to the importance 
of the twelve apostles occurs in the Pistis Sophia, ch. 7 (Schmidt, 
p. 7), where Jesus says to the twelve: “Be glad and rejoice, for 
when I set about making the world, I was in command of twelve 
powers from the very first (as I have told you from the beginning), 
which I had taken from the twelve saviours (cwrjpes) of the treasure 
of light according to the commandment of the first mystery. These, 
then, I deposited in the womb of your mother, while I entered the 
world—these that live now in your bodies. For these powers were 
given to you in the sight of all the world, since ye are to be the 
deliverers of the world, that ye may be able to endure the 
threats of the archons of the world, and the sufferings of the world, 
your perils and all your persecutions.” Compare ch. 8 (p. 9): “Be 
glad then and rejoice, for ye are blessed above all men on earth, 
since it is ye who are to be the deliverers of the world.” In 
Clement’s Eclogues (c. 16) also the apostles are usually called owrijpes 
rév dvOpdrwv (“ saviours of men ”). 
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relegated without hesitation to the province of 
legend." 

Unfortunately we know next to nothing of any 
details concerning the missionaries (apostles) and 
their labours during the second century; their very 
names are lost, with the exception of Pantenus, the 
Alexandrian teacher, and his mission to “India” 
(Eus., H.E., v. 10). Perhaps we should look 
upon Papylus in the Acts of Carpus and Papylus, 
as a missionary; for in his cross-examination he 
remarks: ev Tarn émrapxia Kal TOAEL Eloy Lou rTéexva Kava Oeov 
(ch. 82, “in every province and city I have children 
according to God”). And Attalus in Lyons was 
probably a missionary also (Kus., H.E., v i.). Neither 
of these cases is, however, beyond doubt. If we 
could attach any value to the romance of Paul and 
Thecla (in the Acta Pauli), one name would come 
up in this connection, viz., that of Thecla, the only 
woman who was honoured with the title of 4 
anéarodos. But it is extremely doubtful if any basis 
of fact, apart from the legend itself, underlies the 
veneration felt for her, although the legend itself 
may contain some nucleus of historic truth. 

Yet even though we cannot describe the labours 
of the apostles during the second century—and by 
the opening of the third century only stragglers from 
this class were still to be met with—the creation and 
the career of this heroic order form of themselves a 


1 It is worth noting that, according to the early Christian idea, the 
Mosaic law also had spread over the whole world. In their world-wide 
preaching, the apostles therefore came upon the results produced 
by that law (see, for example, the statements of Eusebius in the 
first book of his church-history). 
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topic of great interest. Their success need not, of 
course, be overestimated. For, in the first place, we 
find the Didaché primarily concerned with laying down 
rules to prevent abuses in the apostolic office; so that 
by the beginning of the second century, as we are not 
surprised to learn, it was already found necessary to 
combat the danger of irregularity. In the second 
place, had apostles continued to play an important 
part in the second century, the stereotyped conception 
of the primitive apostles, with their fundamental and 
really exhaustive labours in the mission-field, could 
never have arisen at all or become so widely current. 
Probably, then, it is not too venturesome to affirm 
that the church really never had more than two 
apostles in the true sense of the term, one great and 
the other small, viz., Paul and Peter—unless perhaps 
we add John of Ephesus. The chief credit for the 
spread of Christianity scarcely belongs to those other 
regular apostles, penniless and itinerant, otherwise we 
should have heard of them, or at least have learnt their 
names ; whereas even Eusebius was as ignorant about 
them as we are to-day. The chief credit for the 
spread of Christianity is due to those who were not 
regular apostles, and also to the “ teachers.” 


V. 


Though the prophets, according to the Didaché 
and other witnesses, had also to be penniless like the 
apostles, they are not to be reckoned among the 
regular missionaries. Still, like the teachers, they 
were indirectly of some moment to the mission, 
as their charismatic office qualified them for preaching 
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the word of God, and, indeed, put them in the way 
of such a task. Their inspired addresses were also 
listened to by pagans as well as by Christians, and Paul 
assumes (1 Cor. xiv. 24), not without reason, that 
the former were specially impressed by the prophet’s 
harangue and by his power of searching the hearer’s 
heart. Down to the close of the second century the 
prophets retained their position in the church ;’ but 
the Montanist movement brought early Christian 
prophecy at once to a head and to an end. Sporadic 
traces of it are still to be found in later years,’ but 
such prophets no longer possessed any significance 
for the church, and were in fact quite summarily 
condemned by the clergy as false prophets. Like 
the apostles, the prophets occupied a delicate and 
risky position. It was easy for them to degenerate. 
The injunctions of the Didaché (ch. xi.) indicate the 
sort of precautions which were considered necessary, 
even in the opening of the second century, to protect 
the churches against fraudulent prophets of the 
type sketched by Lucian in Proteus Peregrinus ; and 
the latter volume agrees with the Didaché, inasmuch 
as it describes Peregrinus in his prophetic capacity 
as now settled in a church, now itinerating in 
company with Christians who paid him special 
honour—for prophets were not tied up to any single 
church. Nor were even prophetesses awanting ; they 


1 Tertullian (de praescr. iii.) no longer takes them into account: 
“ Quid ergo, si episcopus, si diaconus, si vidua, si virgo, si doctor, si 
etiam martyr lapsus a regula fuerit?” (“What if a bishop, a 
deacon, a widow, a virgin, a teacher, or even a martyr, have fallen 
away from the rule of faith ?’”’). 

* Cp. Firmilian in Cyprian’s epist, Ixxv. 10. 
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were to be met with inside the catholic church as 
well as among the gnostics in particular.' 

The materials im the way of sources available for 
a study of the early Christian prophets are extremely 
voluminous, and the whole subject is bound up with 
a number of questions which are still unsettled ; for 
example, the relation of the Christian prophets to the 
numerous categories of the pagan prophets (Egyptian, 
Syrian, and Greek) who are known to us from the 
literature descriptive of the period, is a subject 
which has never yet been investigated. However, 


1 From the Coptic version of the Acta Pauli (Paul’s correspond- 
ence with the Corinthian church) we learn that the prophet of the 
Corinthian church who is mentioned there was not a man but a 
woman (named Theone, not Theonas). 

2 Asimpostors mingled here and there with the prophets, no sharp 
distinction can have existed. Celsus (Orig., c. Cels. VII., ix., xi.) gives 
an extremely interesting description of the prophets, as follows: 
—‘‘There are many who, though they are people of no vocation, 
with the utmost readiness, and on the slightest occasion, both 
within and without the sacred shrines, behave as if they were seized 
by the prophetic ecstasy. Others, roaming like tramps throughout 
cities and camps, perform in the same fashion in order to excite 
notice. Each is wont to cry, each is glib at proclaiming, ‘I am 
God,’ ‘I am the Son of God’ (ais Oeot), or ‘I am the Spirit of 
God,’ ‘I have come because the world is on the verge of ruin, and 
because you, O men, are perishing in your iniquities, But I 
would save you, and ye shall see me soon return with heavenly 
power! Blessed is he who now honours me! All others I will 
commit to everlasting fire, cities and lands and their inhabitants, 
These who will not now awake to the punishments awaiting them, 
shall repent and’ groan in vain one day. But those who believe 
in me, I will preserve eternally. * These mighty threats are 
further mixed up with weird, half-crazy and perfectly senseless 
words, in which not a rational soul can discover any meaning, so 
obscure and unintelligible they are. Yet the first comer who is an 
idiot or an impostor, can interpret them to suit his own fancy ! 
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these materials are of no use for our immediate 
purpose, as no record of the missionary labours of 
the prophets is extant. 


VI. 


The Didaché mentions teachers twice (xiii. 2, 
xv. 1-2), and what is more, as a special class within 
the churches. Their ministry was the same as that 
of the prophets, a ministry of the word; consequently 
they belonged to the “honoured” class, and, like 
the prophets, could claim to be supported. On the 
other hand, they were evidently not obliged to be 
penniless ;* nor did they wander about, but resided 
in a particular community. 

These statements are corroborated by such passages 
in our sources (see above, pp. 417 f.) as group 
apostles, prophets, and teachers together, and further, 
by aseries of separate testimonies which demonstrate 
that to be a teacher was a vocation in Christianity, 
and that the teacher enjoyed great repute in the 
second century, and partly also, as we shall see, in 
subsequent years. First of all, the frequency with 
which we find authors protesting that they are not 
writing in the capacity of teachers (or issuing 
instructions), proves how serious was the venera- 
These so-called prophets, whom more than once I have heard with 
my own ears, confessed their foibles to me, after I had exposed 
them, and acknowledged that they had themselves invented their 
incomprehensible jargon.” 

1 When Origen, in the story told by Eusebius (H.E., vi. 3), 
carried out the gospel saying, not to have two staves, etc., it was 
a voluntary resolve upon his part. Shortly before that, we are 


told how he purchased an annuity by selling his books, in order to 
free himself from all care about a livelihood. 
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tion paid to a true teacher, and how he was 
accorded the right of issuing injunctions that were 
universally valid and authoritative. Thus Barnabas 
asserts : éyw dé ovx ws didackados GAN’ we cig indy brodelEw 
(i. 8, “I am no teacher, but as one of yourselves I 
will demonstrate”); and again, “ Fain would I write 
many things, but not as a teacher” (rodda de Oédov 
ypapew ovx ws ddackaros, iv. 9)" Ignatius explains, ov 


draTacocomat vmiv we ov TI. . TpoTAGh vuivy ws cur- 
diarkaArira jou (“I do not command you as if I 
were somebody . 1 address you as my school- 


fellows,” ad Eph. iii. 1)*; and Dionysius of 
Alexandria in the third century still writes 
(ep. ad Basil.): éya dé ovx ws dudacKkados, GAX’ ws 
META TATHS ATACTHTOS TpoTHKov mas aAAyroL dvaréyeo Oat 
(«I speak not as a teacher, but with all the simplicity 
with which it befits us to address each other”).? The 
warning of the epistle of James (iil. 1): m7 oddoi 
dvarkador yiverOe, proves how this vocation was 
coveted in the church, a vocation of which Hermas 
pointedly remarks (Sim., IX. xxv. 2) that its 
members had received the holy Spirit. Hermas 
also refers (Mand., IV. iii. 1) to a saying which he 

1 On the other hand, in ix. 9 he writes: ofdev 6 ri éudvrov 
dwpedy THs Sdayys abrod Oéuevos év duty (“He knoweth, who hath 
placed in you the innate gift of his teaching’’). 

? Note diardocouat in this passage, the term used by Ignatius of 
the apostles (T’rall., iii. 3, Rom., iv. 3; ep. Trall., vii. 1, 7a dvatdypata 
Tov drootohwy). 

3 See further, Commodian, Instruct., ii, 22. 15: “Non sum ego 
doctor, sed lex docet”; ii. 16. 1: “Si quidem doctores, dum 
exspectant munera vestra aut timent personas, laxant singula vobis ; 
et ego non doceo.” 


~ lal ~ 4 
4 Adaoxador ot diddEavres TEpvds Kal dyvds Tov Adyov Tod Kupiov. 


KaOws kati rapéAaGov 76 vetpa TO aytov. 
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had heard from certain teachers with regard to 
baptism, and which the angel proceeds deliberately 
to endorse ; and this proves that there were teachers 
of high repute at Rome in the days of Hermas. 
An elaborate charge to teachers is furnished by the 
pseudo - Clementine, epist. de virginitate (I. 11): 
‘“‘Doctores esse volunt et disertos sese ostendere 
neque adtendunt ad id quod dicit [Scriptura]: 
‘Ne multi inter vos sint doctores, fratres, neque 
omnes sitis prophetae.’ Timeamus ergo iu- 
dicium quod imminet doctoribus; grave enim vero 
ludicium subituri sunt doctores illi, qui docent’* et non 
faciunt, et illi qui Christi nomen mendaciter assumunt 
dicuntque se docere veritatem, at circumcursant et 
temere vagantur seque exaltant atque gloriantur 
in sententia carnis suae. . Verumtamen si 
accepisti sermonem scientiae aut sermonem doctrinae 
aut prophetias aut ministerii, laudetur deus 
illo igitur charismate, quod a deo accepisti (se. 
Xapiouar: didaxis), illo inservi fratribus pneumaticis, 
prophetis, qui dignoscant dei esse verba ea, quae 
loqueris, et enarra quod accepisti charisma in 
ecclesiastico conventu ad aedificationem fratrum 
tuorum in Christo” (‘They would be teachers and 


show off their learning and they heed not 
what the Scripture saith: ‘Be not many teachers, 
my brethren, and be not all prophets.’ Let 


us therefore dread that judgment which hangs over 
teachers. For indeed a severe judgment shall those 
teachers undergo, who teach but do not practise, as 

1 Cp. Did., xi. 10: apopyrns, ci & SiSdoKer od mrovel, Yevdorpopyrys 


éori (“If a prophet does not practise what he teaches, he is a false 
prophet’’). 
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also those who falsely take on themselves the name 
of Christ, and say they are speaking the truth, 
whereas they gad round and wander rashly about and 
exalt themselves and glory in the mind of their flesh. 

But if thou hast received the word of know- 
ledge, or of teaching, or of prophecy, or of ministry, 
let God be praised. . . Therefore with that 
spiritual gift received from God, do thou serve thy 
brethren the spiritual ones, even the prophets who 
detect that thy words are the words of God; and 
publish the gift thou hast received in the assembly 
of the church to edify thy brethren in Christ”). From 
this passage it is plain that there were still teachers 
(and prophets) in the churches, that the former ranked 
below the latter (or had to submit to a certain super- 
vision), and that, as we see from the chapter as a 
whole, there were gross abuses which had to be dealt 
with in this order of ministry. As was natural, 
this order of independent teachers who were in the 
service of the entire church, produced at an early 
period prominent individuals who credited themselves 
with an exceptionally profound knowledge of the 
dcadpara Tod Got (ordinances of God),and consequently 
addressed themselves, not to all and sundry, but to the 
advanced or educated, z.¢., to any select body within 
Christendom. Insensibly the charismatic teaching also 
passed over into the profane, and this marked the point 
at which Christian teachers as an institution had to 
undergo, and did undergo, a change. It was most 
natural that within Christianity schools should be 
founded similar to the numerous contemporary 
schools which had been established by Greek and 
Roman philosophers. They might remain imbedded, 
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as it were, in Christianity; but they might also 
develop very readily in a sectarian direction, since 
this divisive tendency beset any school whatsoever. 
Hence the efforts of itinerant Christian apologists 
who, like Justin! and Tatian? set up schools in the 
larger towns ; hence scholastic establishments such as 
those of Rhodon and the two Theodoti at Rome ;’ 
hence, above all, the Alexandrian catechetical school, 
whose origin, of course, lies buried in obscurity.* But 


1 Justin’s are best known from the Acta Justini. He stands with 
his scholars before the judge Rusticus, who inquires, ‘Where do 
you meet?” Justin at first gives an evasive answer; his aim is to 
avoid any suggestion of the misleading idea that the Christians had 
a sacred spot for worship. Then, in reply to the urgent demand, 
“Where dost thou assemble thy scholars?’ he declares: éya éravw 
péva TWOs Maptivov tod Tiyswwrivov Badaveiou, kat rapa wdvra TOV ypdovev 
Tovrov—eredypnoa S¢ TH “Pwopaiwy méde todro devrepov—od ywooKw 
GAAnv Twa. cvveAevow ei py THY éxeivou (“I stay above a certain Mar- 
tinus at the Timotinian bath, ard during all the time—for this is 
my second visit to Rome—I know of no other meeting-place but 
this’’). Justin had also a school at Ephesus. 

2 On Tatian’s school, which became sectarian, see Iren., i. 28: 
oinpat. SidacKdAov éxapbets iiov xapaxripa didacKadeiov 
ovveotycaro. Tatian sprang from Justin’s school. 

* For Rhodon, see Eus., H.E., v. 13 (he sprang from Tatian’s 
school); for the Theodoti, whose school became sectarian and 
then attempted to transform itself into a church, see Eus., H.E., 
v. 28. Praxeas, who propagated his doctrine in Asia, Rome, and 
Carthage, is called a “ doctor” by Tertullian. 

* Cp. Eus., H.E., v. 10: ipyeiro év’Adekavdpela ris trév mustév abtdbt 
dtarpiBis TO ard madelas avip éridogdraros, dvopa. ait® Tavraivos, é& 
dpxaiov eovs didacrkareov trav iepav Adywv wap’ abrois cuvertétos 
(“ The school of the faithful in Alexandria was under the charge of 
a man greatly distinguished for his learning; his name was Pan- 
tenus. A school of sacred letters has been instituted there from 
early days, and still exists”). Jerome (vir. illust, 36) remarks : 
“Alexandriae Marco evangelista instituente semper ecclesiastici fuere 
doctores” (“There have always been ecclesiastical teachers insti- 
tuted by Mark the evangelist at Alexandria”); Clem., Strom., I. i. 11. 
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as a direct counterpoise to the danger of having 
the church split up into schools, and the gospel given 
over to the secular culture, the acumen, and the 
ambition of individual teachers,' the consciousness 
of the church finally asserted its powers, and the 
word “school” became almost a term of abuse for 
a separatist ecclesiastical community.” Yet the 
“doctors” (didaccador) —I mean the charismatic 
teachers who were privileged to speak during the 
service, although they did not belong to the clergy— 
did not therefore become extinct all at once in the 
communities; indeed they maintained their position 
longer than the apostles or the prophets. From the 
outset they had been free from the “enthusiastic” 
element which characterized the latter and paved the 
way for their suppression. Besides, the distinction 
of “milk” and “strong meat,” of different degrees 
of Christian codia, civeris, émiornun, and yvacw was 
always indispensable.* In consequence of this, the 
diacxado: had naturally to remain on in the churches 
till the bulk of the administrative officials or priests 
came to possess the qualification of teachers, and 


1 Hermas boasts that the good teachers (Sim., ix. 25. 2) “kept 
nothing at all back for evil intent” —pyde dros evordicavto eis 
ériOupiav movnpdy: on such teachers as introduced didaxot févae 
(strange doctrines), however, see Sim., ix. 19, 2-3, viii. 6. 5; Vis., 
iii. 7. 1. 

2 The Theodotian church at Rome was dubbed a school by its 
opponents (ep. Euseb., H.E., v. 28); Hippolytus inveighs against 
the church of Callistus his opponent, as a didacKadciov (Philos., 
ix. 12, p. 458. 9; p. 462. 42); and Rhodon similarly mentions 
a Marcionite Si8acxoAciov (Eus., H.E., v. 13. 4). 

8 Cp. the Pauline epistles, Hebrews, Barnabas, etc., also Did. 
xi. 2.: SSdoxeu eis TO rpoc Geivas Sixatocvyyy Kal yvdouw kupiov (“Teach 
to the increase of righteousness and the knowledge of the Lord”). 


29 
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until the bishop (together with the presbyters) 
assumed the task of educating and instructing the 
church. In several even of the large churches this 
did not take place till pretty late, z.¢., till the second 
half of the third century, or the beginning of the 
fourth. Up to that period “teachers” can be traced 
still here and there. Beside the new and compact 
organization of the churches (with the bishops, the 
college of presbyters, and the deacons) these teachers 
rose like pillars of some ruined edifice which the 
storm had spared. They did not fit into the new 
order of things, and it is interesting to notice how 
they are shifted from one place to another. Ter- 
tullian’s orders’ (de praescr. ii.) is: “bishop, deacon, 
widow, virgin, teacher, martyr”! Instead of putting 
the teacher among the clergy, he thus places him 
among the spiritual heroes, and what is more, assigns 
him the second place amongst them, next to the 
martyrs—for the order of the list runs up to a climax. 
In the Acta Perpetuae et Felic., as well as in the 
Acta Saturnim et Dativi (under Diocletian; cp. 
Ruinart’s Acta Martyr., Ratisbon, 1859, p. 418), 
both of African origin, we come across the title 
“presbyter doctor,” and from Cyprian (ep. xxix.) we 
must also infer that in some churches the teachers 
were ranked in the college of presbyters, and en- 
trusted in this capacity with the duty of examining 
the readers.” On the other hand, in the account given 


1 In de praescr. xiv. the “ doctor ”’ is also mentioned. 

® Cyprian (loc. cit.) also speaks of “doctores audientium,” but 
it is impossible to determine the relationship which he implies 
between these and the readers, As catechists, the doctors were 
now and then ranked among the clergy, and, in fact, in the college 
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by Hippolytus m Epiph., Her. xlii. 2 (an account 
which refers to Rome in the days of Marcion), the 
teachers stand beside the presbyters (not inside the 
college of presbyters) : ol emtelkeis mpeo BuTepot Kal 
dWackadot, a position which is still theirs in Egyptian 
villages after the middle of the third century 
Dionysius of Alexandria (Eus., HLE., vii. 24. 6), 
speaking of his sojourn in such villages, observes, “I 
called together the presbyters and teachers of the 
brethren in the villages” 
kat dwacKaXous Tey év Tails Komats adedpoyv), As there 
were no bishops in these localities at that period, it 
follows that the teachers still shared with the presbyters 
the chief position in these village-churches. 

This item of information reaches us from Egypt ; 
and unless all signs deceive us, we find that in Egypt 
generally, and especially at Alexandria, the institution 
of teachers survived longest in juxtaposition with 
the episcopal organization of the churches (though 
their right to speak at services of worship had expired ; 
see below). Teachers still are mentioned frequently 
in the writings of Origen,’ and what is more, the 
“doctores” constitute for him, along with the 
“sacerdotes,” quite a special order, parallel to that 
of priests within the church. He speaks of those 
“who discharge the office of teachers wisely in our 


' ‘ , 
(cuvecarera Tous ampeo BuTépous 


of presbyters. As against Lagarde, no comma is to be placed in 
Clem. Homil. III. 71 after xpecBurépous: tinare mperButépos xarn- 
xytds, Siaxdvous xpnoipous, ynpas eb BeBioxvias (cp. above, p. 196). 

1 And in those of Clement. According to quis div. salv. xli., the 
Christian is to choose for himself a teacher who shall watch over 
him as a confessor. In Paed. III. 12. 97 Clement discusses the 
difference between a pedagogue and a teacher, placing the latter 
above the former. 
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midst ” (c. Cels., IV. Ixxii.), and of “ doctores ecclesiae ” 
(Hom. XIV. in Gen., vol. ii. p. 97). In Hom. I. 
in Num. (vol. ii. p. 278) he remarks: “It often 
happens that a man of low mind, who is base and 
of an earthly spirit, creeps up into the high rank of 
the priesthood or into the chair of the doctorate, 
while he who is spiritual and so free from earthly ties 
that he can prove all things, and yet himself be 
judged by no man—he holds the rank of an inferior 
minister, or is even left among the common throng” 
(“Nam saepe accidit, ut is qui humilem sensum gerit 
et abiectum et qui terrena sapit, excelsum sacerdoti 
gradum vel cathedram doctoris insideat, et ille qui 
spiritualis est et a terrena conversatione tam liber ut 
possit examinare omnia et ipse a nemine iudican, 
vel inferioris ministerii ordinem teneat vel etiam in 
plebeia multitudine relnquatur”).|| In Hom. VI. in 
Levit. (vol. ii. p. 219) we read: “Possunt enim et 
in ecclesia sacerdotes et doctores filios generare sicut 
et ille qui dicebat (Gal. iv. 19), et iterum alibi dicit 
(1 Cor. iv. 15). Isti ergo doctores ecclesiae in huius- 
modi generationibus procreandis aliquando constrictis 
femoralibus utuntur et abstinent a generando, cum 
tales invenerint auditores, in quibus sciant se fructum 
habere non posse!”* ‘These passages from Origen, 
which might be multiplied (see, e.g., Hom. I, in Ezek. 

1 Here “ spiritalis”” (yyworixds, wvevuatixds) is in contrast to the 
teachers as well as to the priests. According to Clement of 
Alexandria the “spiritual” person is apostle, prophet, and teacher, 
superior to all earthly dignitaries, a view which Origen also embraces. 

2 “ For even in the church, priests and doctors can beget children, 
even as he who wrote Gal. iv. 19, and again in another place 1 Cor. 


iv. 15. Therefore let such doctors of the church refrain from 
begetting offspring, when they find an irresponsive audience!” 
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and Hom. ITI.), show that during the first thirty years 
of the third century there still existed at Alexandria 
an order of teachers side by side with the bishop, 
the presbyters, and the deacons. But indeed we 
scarcely need the writings of Origen at all. There 
is Origen himself, his life, his lot—and that is the 
plainest evidence of all. For what was the man 
himself but a didackados tis éxxAnoias, busy travelling 
as a teacher upon endless missions, in order to impress 
true doctrine on the mind, or to safeguard it? What 
was the battle of his life against that “ambitious” 
and utterly uneducated bishop Demetrius, but the 
conflict of an independent teacher of the church with 
the bishop of an individual community? And when 
during this conflict, which ended in a signal triumph 
for the hierarchy, a negative answer was given to 
this question among other things, viz., whether the 
“laity” could give addresses in the church, in 
presence of the bishops—was not the affirmative 
answer, which was still given by bishops like 
Alexander and Theoktistus, who pointed to the 
primitive usage,’ simply the final echo of an organiza- 


1 Kus. H.E., vi. 19. Their arguments prove that the right of 
“laymen” (for the teachers were laymen) to speak at services of 
worship had become extinct throughout Egypt, Palestine, and 
most of the provinces, for the two bishops friendly to this proposal 
had to bring evidence for the practice from a distance, and from 
comparatively remote churches. They write thus: “ Wherever 
people are to be found who are able to profit the brethren, they 
are exhorted by the holy bishops to give addresses to the congre- 
gation; as, for example, Euelpis has been invited by Neon in 
Laranda, Paulinus by Celsus in Iconium, and Theodorus by Atticus 
in Synada, all of whom are our blessed brethren. Probably this has 
also been done in other places unknown to us.” The three persons 
mentioned in this passage are the last of the “ancient” teachers. 
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tion of the Christian churches which was older and 
more venerable than the clerical organization which 
was already covering all the field? During the 
course of the third century, the “teachers” were 
thrust out of the church, i.e., out of the service ;' 
some of them may have even been fused with the 
readers.2 No doubt, the order of teachers had 
developed in such a way as to incur at a very early 
stage the exceptionally serious risk of sharply 
Hellenizing and thus secularizing Christianity. 
The ddaccatoe of the third century may have 
been very unlike the d:dacxakoe who had ranked as 
associates of the prophets. But Hellenizing was 
hardly the decisive ground for abolishing the order 
of teachers in the churches; here, as elsewhere, the 
change was due to the episcopate with its intolerance 
of any office that would not submit to its strict 
control and allow itself to be incorporated in the 
simple and compact organization of the hierarchy 
headed by the bishop. After the middle of the 
third century, not all, but nearly all, the teachers of 
the church were clerics, and the instruction of the 
catechumens was undertaken either by the bishop 


1 In this connection reference may perhaps be made to the 
important statement of Alexander, bishop of Alexandria (in 
Theodoret’s H.E., i..3), that Lucian remained outside the church 
at Antioch (drocvvdéywyos) during the régime of three bishops. 
Lucian was the head of a school. 

On this order and office, originally a charismatic one, which under 
certain circumstances embraced the further duty of explaining 
the Scriptures, cp. the evidence I have stated in Teate u. Untersuch., 
ii. 5, pp. 57 f., “On the Origin of the Readership and the other 
Lower Orders” [Eng. trans. in Sources of the Apostolic Canons, by 
Wheatley and Owen (Messrs A. & C. Black)]. 
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himself or by a presbyter. The organizing of the 
catechetical system gradually put an end to the 
office of independent teachers. 

The early teachers of the church were missionaries 
as well;’ pagans as well as catechumens entered 
their schools and listened to their teaching. We 
have definite information upon this point in the case 
of Justin (see above), but Tatian also delivered his 
“‘ Address” in order to inform the pagan public that 
he had become a Christian teacher, and we have a 
similar tradition of the missionary work done by the 
heads of the Alexandrian catechetical school in the 
way of teaching. Origen, too, had pagan hearers 
whom he instructed in the elements of Christian 
doctrine (cp. Eus., H.#., vi. 8); indeed, it is well 
known that even Julia Mameza, the queen-mother, had 
him brought to Antioch that she might listen to his 
lectures (Eus., H.#., vi. 21). Hippolytus also wrote 
her a treatise, of which fragments have been preserved 
in a Syriac version. When one lady of quality in 
Rome was arraigned on a charge of Christianity, her 
teacher Ptolemzus (didackados éxelyns = TOV Xpirriaver 
paOnuatwv yevouevos) was immediately arrested also 


1 Tertullian complains that the heretical teachers, instead of 
engaging in mission work, merely tried to win over catholic 
Christians ; cp. de praescr., xlii.: “ De verbi autem administratione 
quid dicam, cum hoc sit negotium haereticis, non ethnicos 
convertendi, sed nostros evertendi. Iter fit, ut ruinas facilius 
operentur stantium aedificiorum quam exstructionem iacentium 
ruinarum” (‘But concerning the ministry of the word, what shall 
I say? for heretics make it their business not to convert pagans 
but to subvert our people. Thus they can effect the ruin 
of buildings which are standing more easily than the erection of 
ruins that lie low’). See also adv. Marc., ii. 1. 
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(Justin, Apol., IL. ii.). In the African Acta Saturnint 
et Dativi, dating from Diocletian’s reign, we read 
(Ruinart’s Acta Mart., Ratisbon, 1859, p. 417) the 
following indictment of the Christian Dativus, laid 
by Fortunatianus (“vir togatus”) with regard to his 
sister who had been converted to Christianity :—*‘ This 
is the fellow who during our father’s absence, while we 
were studying here, perverted our sister Victoria, and 
took her away from the glorious state of Carthage with 
Secunda and Restituta as far as the colony of Abitini ; 
he never entered our house without beguiling the girls’ 
mind with some wheedling arguments” (“ Hic est qui 
per absentiam patris noster, nobis hic studentibus, 
sororem nostram Victoriam seducens, hine de 
splendidissima Carthaginis civitate una cum Secunda 
et Restituta ad Abitinensem coloniam secum usque 
perduxit, quique nunquam domum nostram ingressus 
est, nisi tunc quando quibusdam _persuasionibus 
puellares animos illiciebat”). Round this point also 
revolved the whole activity of the Christian apologists, 
and although we are ignorant of the details, we can 
hardly venture to minimize their success. They also 


1 It was the task of apologists and teachers to exhibit the 
Christian faith in its various stages, and to prove it. Rhodon (Eus., 
H.E., v. 13) says of the gnostic Apelles : 88dcxados elvan Aéywv odk 
noe 7d Sidackdpevoy in abrod xparivew (“though calling himself a 
teacher, he knew not how to confirm what he taught”). “Non 
difficile est doctori,” says Cyprian (ep. lxxiii. 3), “vera et legitima 
insinuare et qui haeretica pravitate damnata et ecclesiastica veritate 
comperta ad hoc venit ut discat, ad hoc discit ut vivat” (“It is 
not hard for a teacher to instil what is true and genuine into the 
mind of a man who, having condemned heretical evil and learnt 
the church’s truth, comes to learn, and learns in order that he may 
live”). | Everyone knows the importance of apologetic to the 
propaganda of Judaism, and Christians entered on a rich inherit- 
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engage in public discussions with pagans (Justin, A pol. 
II., and the Cynic philosopher Crescens; Minucius 
Felix and Octavius) and Jews (Justin, Dial. with 
Trypho; Tertull., adv. Jud. i.). In their writings 
they claim the right of speaking in the name of 
God and truth; and although (strictly speaking) they 
do not belong to the charismatic teachers, they 
describe themselves as “taught of God.”?! 

The schools established by these teachers could 
only be regarded by the public and the authorities as 
philosophic schools; indeed the apologists declared 
themselves to be philosophers? and their doctrine a 
philosophy,’? consequently they participated here and 
there in the advantages enjoyed by philosophic schools, 
particularly in the freedom of movement they pos- 


ance at this and at other points, since their teachers were able 
to take over the principles and material of Jewish apologetic. 
Directly or indirectly, most of the Christian apologists probably 
depended on Philo and the apologetic volumes of selections made 
by Alexandrian Judaism. 

1 Compare, e.g., Aristides, Apol. ii.: “God himself granted me 
power to speak about Him wisely.” Diogn., ep. 1: rot God rod 
kal 76 d€yew Kal TO dxovew Huiv xopyyodvtos aitodpor SoPpvat epwol pev 
eirelv ovTws, x.7.A. (“ God, who supplies us both with speech and 
hearing, I pray to grant me utterance so as,” etc.). 

2 Some of them even retained the mantle of the philosopher ; 
at an early period in the church Justin was described as 
“philosopher and martyr.” 

3 Ti yap, says Justin’s (Dial. c. Tryph. i.) Trypho, @ propos of 
contemporary philosophy, ody of PiAdcodot rept edu Tov daravra 
motobvrat Adyov, Kal mepi provapyias aitrois Kal mpovoias ai Cyryces 
ylyvovtat éxdarote ; 7} ov TodTO epyov oti Pirocodias, eLerdlew mept Tov 
edu ; (“ Why not? do not the philosophers turn all their discourses 
upon the subject of God, and are they not always engaged in 
questions about his sole rule and providence? Is not this the very 
business of philosophy, to inquire concerning the Godhead ?”’). 
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sessed. This never can have lasted any time, however. 
Ere long the Government was compelled to note that 
the preponderating element in these schools was not 
scientific but practical, and that they were the out- 
come of the illegal “religio Christiana.” * 


VIL. 


‘ Plures efficimur quotiens metimur a vobis ; semen 
est sanguis Christianorum illa ipsa obstinatio, 
quam exprobratis magistra est ”—so Tertullian cries 
to the authorities (Apol. 1: ‘The oftener we are 
mown down by you, the larger grow our numbers. 
The blood of Christians is a seed. . That very 
obstinacy which you reprobate, is our instructress ”). 
The most numerous and successful missionaries of the 
Christian religion were not the regular teachers but 
Christians themselves, by dint of their loyalty and 
courage. How little we hear of the former and their 
results! how much of the effects produced by the 
latter! Above all, every confessor and martyr was 


1 The apologists, on the one hand, complain that pagans treat 
Christianity a best as a human philosophy, and on the other hand 
claim that, as such, Christianity should be conceded the liberty 
enjoyed by a philosophy. Tertullian (Apol. xlvi. f.) expatiates on 
this point at great length. Plainly the question was one of 
practical moment, the aim of Christians being to retain as 
philosophic schools and as philosophers at least some measure of 
freedom, when a thoroughgoing recognition of their claims could 
not be insisted upon. “Who forces a philosopher to sacrifice or 
take an oath or exhibit useless lamps at noon? No one. On the 
contrary, they pull down your gods openly, and in their writings 
arraign your religious customs, and you applaud them for it! 
Most of them even snarl at the Caesars.” The number of sects in 
Christianity also confirmed well-disposed opponents in the belief 
that they had to deal with philosophic schools (c. xlvii.). 
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a missionary; he not merely confirmed the faith of 
those who were already won, but also enlisted new 
members by his testimony and his death. Over and 
again this result is noted in the Acts of the martyrs, 
though it would lead us too far afield to recapitulate 
such tales. While they lay in prison, while they 
stood before the judge, on the road to execution, and 
by the act of execution itself, they won people 
for the faith, Ay, and even after death. One 
contemporary document (cp. Euseb., vi. 5) describes 
how Potamizena, an Alexandrian martyr in the 
reign of Septimus Severus, appeared immediately 
after death even to non-Christians in the city, and 
how they were converted by this vision. This is by 
no means incredible. The executions of the martyrs 
(legally carried out, of course) must have made an 
impression which startled and stirred wide circles of 
people, suggesting to their minds the question: who 
is to blame, the condemned person or the judge?’ 
Looking at the earnestness, the readiness for sacrifice, 
and the steadfastness of these Christians, people found 
it difficult to think that they were to blame. Thus 
it was by no means an empty phrase, when Tertullian 
and others like him asserted that the blood of Christians 
was a, seed. 

Nevertheless, it was not merely the confessors and 
martyrs who were missionaries. It was characteristic 


1 In the ancient epistle of the Smyrniote church on the death 
of Polycarp, we already find Polycarp a subject of general talk 
among the pagans. In the Vita Cyprian: (ch. i.), also, there is 
the following allusion: “Non quo aliquem gentilium lateat tanti 
viri vita” (* Not that the life of so great a man can be unknown 
to any of the heathen”). 
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of this religion that everyone who seriously confessed 
the faith proved of service to its propaganda. Christians 
are to “let their light shine, that pagans may see their 
good works and glorify the Father in heaven.” If 
this dominated all their life, and if they lived according 
to the precepts of their religion, they could not be 
hidden at all; by their very mode of living they 
could not fail to preach their faith plainly and 
audibly.!. Then there was the conviction that the 
day of judgment was at hand, and that they were 
debtors to the heathen. Furthermore, so far from 
narrowing Christianity, the exclusiveness of the 
gospel was a powerful aid in promoting its mission, 
owing to the sharp dilemma which it involved. 

We cannot hesitate to believe that the great mission 
of Christianity was in reality accomplished by means 
of informal missionaries. Justin says so quite explicitly- 
What won him over was the impression made by the 
moral life which he found among Christians in general. 
How this life stood apart from that of pagans even 
in the ordinary round of the day, how it had to be or 
ought to be a constant declaration of the gospel—all 
this is vividly portrayed by Tertullian in the passage 
where he adjures his wife not to marry a pagan husband 
after he is dead (ad uxor., II. iv.—vi.). We may safely 
assume, too, that really women did play a leading réle 
in the spread of this religion (see below, Book IV., 
Chap. II.). But it is impossible to see in any one 


‘ «“Bonum huius sectae usu iam et de commercio innotuit,” says 
Tertullian (Apol. xlvi.) very distinctly (“ The worth of this sect is 
now well known for its benefits as well as from the intercourse of 
life”). Compare also what has been already specified in Book II., 
Chap. IV., and what is stated afterwards in Chap. IV. of this Book. 
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class of people inside the church the chief agents of 
the Christian propaganda. In particular, we cannot 
think of the army in this connection. Even in the 
army there were Christians, no doubt, but it was not 
easy to combine Christianity and military service. 
Previous to the reign of Constantine, Christianity 
cannot possibly have been a military religion, like 
Mithraism and some other cults.’ 


1 Africa is the only country where one may feel inclined to 
suppose that the relations between Christianity and the army 
were at all intimate. 


EXCURSUS. 


TRAVELLING: THE EXCHANGE OF LETTERS AND 
LITERATURE. 


Tue apostles, as well as many of the prophets, 
travelled unceasingly in the interests of their 
mission. The journeys of Paul from Antioch 
as far as to Rome, and probably to Spain, lie in 
the clear light of history, but—to judge from his 
letters—his fellow-workers and companions were also 
continually on the move, partly along with him, and 
partly on their own account.’ One thinks especially 
of that missionary couple, Aquila and Priscilla. To 
study and state in detail the journeys of Paul and the 
rest of these missionaries would lead us too far afield, 
nor would it be relevant to our immediate purpose. 
Paul felt that the Spirit of God drove him on, 
revealing his route and destination; but this did not 
supersede the exercise of deliberation and reflection 
in his own mind, and evidences of the latter may be 
found repeatedly throughout his travels. Peter also 
journeyed as a missionary ; he too reached Rome. 
However, what interests us at present is not so 
much the travels of the regular missionaries as the 


1 Read the sixteenth chapter of Romans in particular, and see 
what a number of Paul’s acquaintances were in Rome. 
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journeys undertaken by other prominent Christians, 
from which we may learn what living factors personal 
communication and intercourse were throughout the 
early centuries. In this connection the Roman 
church acquires a position of surprising prominence. 
The majority of the Christians with whose travels 
we are acquainted made it their goal.’ 

Justin, Hegesippus, Julius Africanus, and Origen 
were Christian teachers who were specially travelled 
men, 2.¢., men who had gone over a large number of 
the churches. Justin, who came from Samaria, stayed 
in Ephesus and Rome. Hegesippus reached Rome 
vid Corinth after starting, about the middle of the 
second century, on an Eastern tour occupying several 
years, during which he visited many of the churches. 
Julius Africanus from Emmaus in Palestine also 
appeared in Edessa, Rome, and Alexandria. But 
the most extensive travels were those of Origen, 
who, from Alexandria and Cesarea (in Palestine) 
respectively, appeared in Bostra, Antioch, Caesarea 
(in Cappadocia), Nikomedia, Athens, Nicopolis, Rome, 
and other cities.’ 

The following notable Christians * journeyed from 
abroad to Rome :— 


1 See Caspari, Quellen z. Taufsymbol, vol. iii. (1875). 

? Abercius (whose Christianity, however, is a matter of dispute) 
turned up at Rome and at the Euphrates from Hierapolis in Phrygia. 
For Clement of Alexandria, see below. 

3 The apostolic age is left out of account. It is very probable, 
I think, that Simon Magus also really came to Rome. Ignatius 
was taken thither from Antioch against his will, but several 
Christians accompanied him of their own accord. John, too, is 
said to have come to Rome, according to an early but poorly 
authenticated legend. 
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Polycarp, bishop of Smyrna (Eus., H.£., iv. 14, 
v. 24). 

Valentinus the gnostic, from Egypt (Iren., i. 4. 3). 

Cerdo the gnostic, from Syria (Iren., i. 27. 1, iii. 
4. 3). 

Marcion the heretic, from Sinope (Hippolytus, 
cited in Epiph., Her.; xlii. 1 f). 

Marcellina the heretic (Iren., i. 25. 6). 

Justin the apologist, from Samaria (see his 
Apology; also Euseb., H.E.. iv. 11). 

Tatian the Assyrian (Orat. xxxv.). 

Hegesippus, from the East (Eus., H.#., iv. 22, 
according to the tzourjuata of Hegesippus). 

Kuelpistus, Justin’s pupil, from Cappadocia (Acta 
Justint). 

Hierax, Justin’s pupil, from Cappadocia (Acta 
Justine). 

Rhodon, from Asia (Kus., H.#., v. 13). 

Ireneus, from Asia (Eus., H.Z., v. 1-4; (Martyr. 
Polyc., append. }). 

Apelles, Marcion’s pupil (Tertull., de praescr. xxx. ; 
though Apelles may have been born at Rome), 
from ———? 

Florinus, from Asia (Kus., H.E., v. 15. 20). 

Proclus and other Montanists from Phrygia or 
Asia (Kus., HLE., ii. 25, ili, 31, vi. 20; Tertull., 
adv. Prax. 1). 

[Tertullian, from Carthage (de cultu fem., i. 7; 
Kus., HE, ii. 2)}. 

Theodotus, from Byzantium (Epiph., Heer., liv. 1). 

Praxeas, from Asia (Tert., adv. Prax. 1). 


’ Euelpistus and Hierax, however, were probably involuntary 
travellers; they seem to have come to Rome as slaves, 
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[Abercius, from Hieropolis (see his inscription)]. 

Julius Africanus, from Emmaus (Keoro?). 

Alcibiades, from Apamea in Syria (Hippol., Philos., 
ix. 18). 

Prepon the Marcionite, an Assyrian (Hippol., 
Philos., vii. 81). 

Kpigonus, from Asia (Hipp., Philos., ix. 7). 

Sabellius, from Pentapolis (Theodoret, haer. fab., 
ii. 9). 

Origen, from Alexandria (Eus., H.E., v. 14). 

Many Africans, about the year 250 (Cyprian’s 
epistles).* 

Shortly after the middle of the second century, 
Melito of Sardes journeyed to Palestine (Eus., H.E., 
iv. 26), as did Alexander from Cappadocia (Eus., 
HE. vi. 11) and Pionius from Smyrna (about the 
middle of the third century, see the Acta Pionit) ; 
Julius Africanus travelled to Alexandria (Eus., H.E., 
vi. 81); Hermogenes, a heretic, emigrated from the 
East to Carthage (Theophilus of Antioch opposed 
him, and Tertullian); Apelles went from Rome to 
Alexandria (Tert., de praescr. xxx.) during the 
Decian persecution ; and afterwards, Roman Christians 
were despatched to Carthage (see Cyprian’s epistles) ; 
at the time of Valerian’s persecution, several Roman 
brethren were in Alexandria (Dionys. Alex., cited by 
EKuseb., H.E., vil. 11); while Clement of Alexandria, 
who himself got the length of Cappadocia (Eus., 


1 Different motives prompted a journey to Rome. Teachers 
came to prosecute their vocation, others to gain influence in the 
local church, or to see this famous church, and so forth. Everyone 
was attracted to the capital by that tendency to make for the large 
towns which characterizes every new religious enterprise. How 
eagerly Paul strove to get to Rome! 


30 
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H.E., vi. 11), had as a youth been instructed in 
Greece by a Christian who hailed from Coele-Syria, 
in Greater Greece by another who came from Egypt, 
and in the East by other teachers hailing from Assyria 
and Palestine. This list is incomplete, but it will 
give some idea of the extent to which the travels of 
prominent teachers promoted intercommunication. 

As for the exchange of letters, I must limit myself 
to a notice of the salient points. Here, too, the 
Roman church occupies the foreground. We know of 
the following letters and despatches issued from it :— 

The pastoral letter to Corinth (z.e., the first epistle 
of Clement), c. 96 A.D. 

The “Shepherd” of Hermas, which (according to 
Vis., ii. 4) was sent to the churches abroad. 

The pastoral letter of bishop Soter to Corinth (2.e., 
the homily he sent thither, or 2 Clem.). The letter 
in reply, from Dionysius of Corinth, shows that 
Rome had been for decades in the habit of sending 
letters and despatches to a number of churches. 

During the Montanist controversy, under (Soter) 
Eleutherus and Victor, letters went to Asia, Phrygia, 
and Gaul. 

During the Easter controversy, Victor issued 
letters to all the churches abroad. 

Pontian wrote to Alexandria, assenting to the 
condemnation of Origen. 

During the vacancy in the Papacy after bishop 
Fabian’s death, letters passed to Carthage, to the other 
African churches, and to Sicily; the Roman martyrs 
also wrote to the Carthaginian. 

Bishop Cornelius wrote numerous letters to Africa, 
as well as to Antioch and Alexandria. 
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Bishop Stephanus wrote to Africa, Alexandria, 
Spain and Gaul, as well as to all the churches abroad 
during the controversy over the baptism of heretics. 
He also sent letters and despatches to Syria and 
Arabia, following in this the custom of his prede- 
cessors. 

Letters of bishop Xystus II. to Alexandria. 

Letters of bishop Dionysius to Alexandria. 

A letter and despatches of bishop Dionysius to 
Cappadocia. 

A letter of bishop Felix to Alexandria. 

Letters to Antioch during the trouble caused by 
Paul of Samosata. 

Among the non-Roman letters are to be noted: 
those of Ignatius to the Asiatic churches and to 
Rome, that written by Polycarp of Smyrna to 
Philippi, the large collection of those written by 
Dionysius of Corinth (to Athens, Lacedzemon, 
Nicomedia, Crete, Pontus, Rome), the large collec- 
tions of Origen’s letters (no longer extant), of 
Cyprian’s (to the African churches, to Rome, Spain, 
Gaul, Cappadocia), and of Novatian’s (to a very large 
number of churches throughout all Christendom: no 
longer extant), and of those written by Dionysius of 
Alexandria (preserved in fragments). Letters were 
sent from Cappadocia, Spain and Gaul to Cyprian 
(Rome); the synod which gathered in Antioch to 
deal with Paul of Samosata, wrote to all the churches 
of Christendom; and Alexander of Alexandria, as 
well as Arius, wrote letters to a large number of 
churches in the Eastern empire.’ 


1 Evidence for all these letters will be found in my Geschichte der 
altchristlichen Litteratur, vol. i. 
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The more important Christian writings also circu- 
lated with astonishing rapidity... Out of the wealth 
of material at our disposal, the following instances 
may be adduced :— 

Ere the first half of the second century expired, 
the four gospels appear to have reached the majority, 
or at any rate a very large number, of churches 
throughout the empire. 

A collection of Paul’s letters was already known to 
Clement of Rome, Ignatius, Polycarp, and all the 
leading gnostics. 

The first epistle of Clement (directed to Corinth) 
was in the hands of Polycarp (at Smyrna) and was 
known to Irenzus at Lyons, as well as to Clement of 
Alexandria. 

A few weeks or months after the epistles of 
Ignatius were composed, they were collected and 
despatched to Philippi; Irenzus in Lyons and 
Origen in Alexandria were acquainted with them. 

The Didaché was circulated in the second century 
through East and West alike. 

The “ Shepherd ” of Hermas, in its complete form, 
was well known in Lyons, Alexandria, and Carthage, 
even in the second century. 

The Apology and other works of Justin were 
known to Ireneus at Lyons, and to Tertullian at 
Carthage, etc. Tatian was read in Alexandria. 

By the close of the second century, writings of 


' On this point also I may refer to my History of the literature, 
where the ancient testimony for each writing is carefully catalogued. 
Down to about the reign of Commodus the number of Christian 
writings is not very striking, if one leaves out the heretical pro- 
ductions; but when the latter are included, as they must be, it is 
very great. 
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Melito, bishop of Sardes (during the reign of Marcus 
Aurelius) were read in Ephesus, Alexandria, Rome, 
and Carthage. 

As early as about the year 200 a.p., writings of 
Trenzeus (who wrote c. 190) were read in Rome and 
Alexandria, whilst, like Justin, he was known at a 
later period to Methodius in Lycia. 

The writings of several authors in Asia Minor 
during the reign of Marcus Aurelius were read in 
Alexandria, Carthage, and Rome. 

The “Antitheses” of the heretic Marcion were 
known to all the larger churches in the East and 
West by the end of the second century. 

The apocryphal Acta Paul, originating in Asia, 
was probably read in all the leading churches, and 
certainly in Rome, Carthage, and Alexandria, by the 
end of the second century. 

Numerous writings of the Roman Hippolytus were 
circulated throughout the East. What a number of 
Christian writings were gathered from all parts of the 
world in the library at Cesarea (in Palestine) is known 
to us from the Church History of Eusebius, which 
was written on the basis of this collection. It is 
owing primarily to this library, which in its way 
formed a counterpart of the Alexandrian, that we 
possess to-day an account of Christian antiquity 
which is connected, although its range is but limited.’ 

1 Compare on this point the two tables, given in my Litteratur- 
Geschichte, vol, i. pp. 883-886, of “Early Christian Greek Writings 
in old Latin Versions,” and “ Early Christian Greek Writings in old 
Syriac Versions.” No writing is translated into a foreign language 
until it appears to be indispensable for the purposes of edification 


or of information. Compare, in the light of this, the extraordinary 
amount of early Christian literature which was translated at an 
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These data are merely meant to give an approxi- 
mate idea of how vital was the intercourse, personal 
and epistolary and literary, between the various 
churches, and also between prominent teachers of 
the day. It is not easy to exaggerate the significance 
of this fact for the mission and propaganda of 
Christianity. The co-operation, the brotherliness, 
and moreover the mental activity of Christians, are 
self-evident in this connection, and they were 
powerful levers in the extension of the cause. 
Furthermore, they must have made a powerful 
impression on the _ outside spectator, besides 
guaranteeing a certain unity in the development 
of the religion and ensuring the fact that when a 
Christian passed from the East to the West, or from 
one distant church to another, he never felt himself 
a stranger. Down to the age of Constantine, or at 
any rate until the middle of the third century, the 
centripetal forces in early Christianity were as a 
matter of fact more powerful than the centrifugal. 
And Rome was the centre of the former tendencies. 
The Roman Church was the catholic church. It 
was more than the mere symbol and representative 
of Christian unity, for to it more than to any other 
Christians owed unity itself. 

To what extent the literature of Christianity fell 
into the hands of its opponents, is a matter about 
early period into Latin or Syriac. It is particularly interesting to 
ascertain what writings were rendered into Latin as well as into 
Syriac. The number of these was also considerable, and this forms 
an unerring aid in answering the question, which of the early 
Christian writings were most widely circulated and most influential. 


1 See my Lehrbuch der Dogmengeschichte, Bd. I.° pp. 439-454, 
* Catholic and Roman” (Eng. trans., ii. 149-169). 
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which we know very little. Celsus furnished himself 
with quite a considerable Christian library, in which 
he studied deeply before he wrote against the 
Christians; but possibly it is merely a rhetorical 
phrase, when Athenagoras takes it for granted 
(Suppl. ix.) that the emperors knew the Old 
Testament. Writings of Origen were read by the 
Neoplatonist philosophers, who had also in their 
hands the Old Testament, the gospels, and the 
Pauline epistles. We can say the same of Longinus, 
Porphyry, and Aurelius. Among the educated circles 
of the West one great obstacle to the spread of 
Christianity lay in the Old Latin version of the 
Bible, which was written in vulgar Latin, and was so 
literal as almost to be unintelligible. How repellent 
must have been the effect produced, for example, by 
reading (Baruch., ii. 29) “ Dicens: si non audieritis 
vocis meae, si sonos magnos hagminis iste avertatur 
in minima in gentibus, hubi dispergam ibi.”! Nor 
could Christianity in the West boast of writers whose 
work entered seriously into the general literature of 
the age, at a time when Origen and his pupils were 
forcing an entrance for themselves. Lactantius, 


1 No doubt even the Greek text is unpleasing: Adywv éay py 
dxotvonre THs pwvys pov, c pov 7 BdpBynow 7 peydAn % rodkAT atiry 
drootpéwe eis puxpay ev tots eOveow ov diacTepS adrods éxet.—Arnobius 
(i. 58) writes of the Scriptures: “They were written by illiterate 
and uneducated men, and therefore are not readily to be credited” 
(« Ab indoctis hominibus et rudibus scripta sunt et idcirco non sunt 
facili auditione credenda”). When he writes (i. 59): “ Barbarismis, 
soloecismis obsitae sunt res vestrae et vitiorum deformitate pollutae”’ 
(“Your narratives are overrun by barbarisms and solecisms, and 
disfigured by monstrous blunders ’’), he is reproducing pagan opinions 
upon the Bible. Compare the remarks of Sulpicius Severus, and 
the reasons which led him to compose his Chronicle of the world. 
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whose evidence is above suspicion,’ observes that in 
Latin society Christians were still considered the 
“ stulti” (Instit., v. 1 f.), and personally vouches for 
a lack of suitable and skilled teachers and authors ; 
Minucius Felix and Tertullian could not secure “satis 
celebritatis,” whilst, for all his admirable qualities as 
a speaker and writer, Cyprian “is unable to satisfy 
those who are ignorant of all but the words of our 
religion, since his language is mystical and designed 
only for the ears of the faithful. In short, the learned 
of this world who happen to get acquainted with his 
writings, are in the habit of deriding him. I myself 
once heard a really accomplished person call him 
‘Coprianus’ [dung-man] by the change of a single letter 
in his name, as if he had bestowed on old wives’ fables 
a polished intellect which was capable of better things” 
(“‘placere ultra verba sacramentum ignorantibus non 
potest, quoniam mystica sunt quae locutus est et ad id 
praeparata, ut a solis fidelibus audiantur: denique a 
doctis huius saeculi, quibus forte scripta eius innotuer- 
ant, derideri solet. audivi ego quendam hominem sane 
disertum, qui eum immutata una litera ‘Coprianum’ 
vocaret, quasi quod elegans ingenium et melioribus 
rebus aptum ad aniles fabulas contulisset ”). 

In the Latin West, although Minucius Felix and 
Cyprian (ad Donatum) wrote in a well-bred style, 
Christian literature had but a very slender share in 
the spread of the Christian religion ; in the East, upon 
the contrary, as well as among the Greek population 
of Rome, it became a factor of great importance from 
the third century onwards. 


* No doubt he is anxious to make his own accomplishments 
perfectly clear. 


CHAPTER II. 


METHODS OF THE MISSION: BAPTISM, AND THE 
INVASION OF DOMESTIC LIFE. 


ANYONE who inquires about the missionary methods 
in general, must be referred to what has been said 
in our second Book (pp. 102 f.). For the missionary 
preaching includes the missionary methods. The one 
God, Jesus as Son and Lord, future judgment and 
the resurrection—these truths were preached. So 
was the gospel of the Saviour and of salvation, of 
love and charity. The new religion was stated and 
verified as Spirit and power, and also as the power 
to lead a new moral life, and to practise self-control. 
News was brought men of that revelation of God to 
which humanity must yield itself by faith, A new 
people, it was announced, had now appeared, which 
was destined to embrace all nations; and therewith a 
primitive, sacred book was handed over, in which 
the world’s history was depicted from the first day 
to the last. 

In 1 Cor. i. 1-2 Paul explicitly states that he 
gave a central place to the proclamation of the 
crucified Christ; he summed up everything in this 
preaching, z.¢., in his announcement of Christ as the 


Saviour. But preaching of this kind implies that he 
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began by revealing and bringing home to his hearers 
their own impiety and unrighteousness (éc¢Gea cal 
aduéa), otherwise the preaching of redemption could 
never have secured a footing or done its work at all. 
Moreover, as the decisive evidence of men’s impiety 
and unrighteousness, Paul adduces their ignorance 
regarding God and also regarding idolatry, an 
ignorance for which they themselves were to blame. 
To prove that this was their own fault, he appeals 
to the conscience of his hearers, and to a remnant 
of divine knowledge which they still possessed. The 
opening of the epistle to the Romans (chaps. i.-it.) 
may therefore be taken to represent the way in which 
Paul began his missionary preaching. First of all, 
he brought his hearers to admit “we are sinners, one 
and all.” Then he led them to the cross of Christ, 
where he developed the conception of the cross as the 
power and the wisdom of God. And interwoven with 
all this, in characteristic fashion, lay expositions of 
the flesh and the Spirit, with allusions to the 
approaching judgment. 

So far as we can judge, it was Paul who first 
threw into such sharp relief the significance of Jesus 
Christ as a Redeemer, making this the central point 
of Christian preaching. No doubt, the older 
missionaries had also taught and preached that Christ 
died for sins (1 Cor. xv. 8); but in so far as they 
addressed Jews, or people who had for some time 
been in contact with Judaism, it was natural that 
they should confine themselves to preaching the 
imminence of judgment, and also to the task of 
proving from the Old Testament that the crucified 
Jesus was to return as the judge and the Lord of 
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the messianic kingdom. Hence quite naturally they 
could summon men to acknowledge him, to join 
his church, and to keep his commandments. 

We need not doubt that this was the line of 
preaching adopted at the outset, and adapted to 
many people of pagan birth who had already become 
acquainted with some of the contents and character- 
istics of the Old Testament. The Petrine speeches 
in Acts are a proof of this. As for the missionary 
address ascribed to Paul in ch. xiii, it is plainly a 
blend of this popular missionary, preaching with the 
Pauline manner; but in that model of a mission 
address to educated people which is preserved in 
ch. xvii.,’ the Pauline manner of missionary preaching 
is perfectly distinct, in spite of what seems to be 
one vital difference. A beginning is made with the 
exposition of the true doctrine of God, whose main 
aspects are successively presented (monotheism, 
spirituality, omnipresence and omnipotence, creation 
and providence, the unity of the human race and 
their religious capacities, spiritual worship). The 
state of mankind hitherto is described as “ignorance,” 
and therefore as something to be regretted; God 
will overlook it. But the new era has dawned: an 
era of repentance and judgment, involving faith in 
Jesus Christ, who has been sent and raised by God, 
and who is at once redeemer and judge.” Many of 

1 The address in xiv. 15 f. is akin to this. 

2 However the address in Acts xvii. 22-31, and the whole 
narrative of Paul’s preaching at Athens, may have arisen, it remains 
the most wonderful passage in the book of Acts; in a higher sense 
(and probably in a strictly historical sense, at some vital points) it is 


full of truth. Above all, no one should have failed to recognize 
how closely the passage fits into the data which can be gathered 
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the more educated missionaries, and in especial 
Luke himself, certainly preached in this manner, as is 
proved by the Christian apologies, and by writings 
like the “ Preaching of Peter.” Christian preaching 
was bent on arousing a feeling of godlessness and 
unrighteousness, and it also worked upon the natural 


from 1 Cor. i. f. and Rom. i. f., with regard to the missionary 
preaching of Paul. The following points may be singled out :-— 

(a) According to Acts xvii. 18, “Jesus and the Resurrection” 
were decidedly put in the front rank of Paul’s preaching. This 
agrees with what may be inferred from 1 Cor. i. f 

(b) As Rom. i. 19 f. and ii. 14 f. prove, the exposition of man’s 
natural knowledge of God formed a cardinal feature in the mission- 
ary preaching of Paul. It occupies most of the space in the address 
at Athens. 

(c) In that very address the Judgeship of Jesus is linked on 
directly to the “ignorance”? which has taken the place of the 
primitive knowledge of God (xaOdri éoryoev Huépav év 7 éAdew Kpivew 
Ti oixovpevyy év Sixatoovvy ev dvdpi & dpirev), precisely as Rom. ii, 
14f. is followed by ver. 16 (év jjucpa ore kpives 6 Oeds Ta kpuTTa Ta 
évOparwv dua Xpirtod "Inood). 

(d) According to the Athenian address, between the time of 
“ignorance” and the future judgment there is a present interval 
which is characterized by the offer of saving faith (ver. 31). The 
genuinely Pauline character of this idea only needs to be pointed 
out. 

(e) The object of this saving faith is the risen Jesus (ver. 31)— 
a Pauline idea of which again no proof is necessary. 

The one point at which the Athenian address diverges from the 
missionary preaching which we gather from the Pauline letters, 
is the lack of prominence assigned by the former to the guilt of 
mankind ; still, it is clear enough that their “‘ignorance’’ is implicitly 
condemned, and the starting-point of the address (3 dyvootvres 
cboeBeire, Toro éya KaTayyéAAw byiv) made it hardly possible to lay 
any greater emphasis upon the negative aspect of the matter. 

Several important features of Paul’s work as a pioneer missionary 
may be also recognised in 1 Thessalonians (cp. Acts xviii. 18 f.). 
But it does not come within the scope of the present volume to 
enter more fully into such details. 
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consciousness of God ; but never was it unaccompanied 
by the customary reference to the coming judgment. 
The address put into the mouth of Paul by the 
“Acta Pauli” (Acta Theclae, 5. 6) is peculiar and 
quite un-Pauline (compare, however, the preaching of 
Paul before Nero). Strictly speaking, it cannot even 
be described as a missionary address at all. The 
apostle speaks in beatitudes, which are framed upon 
those of Jesus but developed ascetically. A more 
important point is that the content of Christian 
preaching is described as “'The doctrine of the genera- 
tion and resurrection of the Beloved” (diWackadia rijs 
TE Yyevynrews Kal THS avacTacews TOU wyamnuevov), and as 
“the message of self-control and of resurrection” (Adyos 


~n ? la 3 , 
THS EYKpATELAS Kal avarTacews),* 


1 A brief and pregnant missionary address, delivered by an 
educated Christian, is to be found in the Acta Apolloni (xxxvi. f.). 
The magistrate’s demand for a brief statement of Christianity is 
met thus :—otros 6 cwrnp Huav “Incots Xpiorés ws dvOpwiros yevdpevos 
év rf} lovdaia kara mévra Sixatos Kat mewAnpopévos Oia copia, pirav- 
Opwrws ediSakev Has tis 6 TV GAwv Oeds Kal Ti TéAOS aperhs eri cEeuvaV 
moXtelav dppdlov mpos Tas Tav avOpdrwv puxds ds bid Tod mabey 
travoev tas dpyas Tov épaptiav (“This Jesus Christ our Saviour, on 
becoming man in Judea, being just in all things and filled with 
divine wisdom, taught us—in his love for men—who was the God of 
all, and what was the end of virtue, promoting a holy life, adapted to 
the souls of men; and by his sufferings he stopped the springs of sin”). 
Then follows a list of all the virtues, including the duty of honouring 
the emperor, with faith in the immortality of the soul and in retribu- 
tion, all of which were taught by Jesus pera wodAjs darodeifews. 
Like the philosophers and just men before him, however, Jesus was 
persecuted and slain by “the lawless,” even as one of the Greeks 
had also said that the just man would be tortured, spat upon, 
bound, and finally crucified. As Socrates was unjustly condemned 
by the Athenian sycophants, so did certain wicked persons vilify 
and condemn our Teacher and Saviour, just as already they had 
done to the prophets who foretold his coming, his work, and 
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The effect of connected discourses, so far as regards 
the Christian mission, need not be overestimated ; in 
every age a single stirring detail that moves the 
heart, exerts a greater force than a long sermon. 
The book of Acts describes many a person being 
converted all at once, by a sort of rush. And the 
description is not unhistorical. Paul was converted, 
not by a missionary, but by means of a vision. ‘The 
Ethiopian treasurer was led to believe in Jesus by 
means of Isaiah lui, and how many persons may 
have found this chapter a bridge to faith! Thecla 
was won over from paganism by means of the “ word 
of virginity and prayer ” (Aoyos Tis mrapOevias KOLTIS 
mposevxns, Acta Theclae, ch. vii.), a motive which is so 
repeatedly mentioned in the apocryphal Acts, that its 
reality and significance cannot be called in question. 
Asceticism, especially in the sexual relationship, did 
prevail in wide circles at that period, as an outcome 
of the religious syncretism. The apologists had good 
grounds also for declaring that many were deeply 
impressed and eventually convinced by the exorcisms 
which the Christians performed, and we may take it 
for granted that thousands were led to Christianity 
by the stirring proclamation of judgment, and of 
judgment close at hand. Besides, how many simply 


his teaching (mpocirov dre towodtds tis ddigerar mévra Sikotos Kal 
évdperos, ds els mdvtas eb roujoas dvOpwrous ew dpeT} weloe céBew 
Tov mdvtwv Gedy, dv tpeis POdcavres Tipdpev, Sr. eudOopev cepvas 
evroAds Gs otk ydeev, Kal od TemAavypefa: they predicted that 
“such an one will come, absolutely righteous and virtuous, who in 
beneficence to all men shall persuade them to reverence that God 
of all men, whom we now by anticipation honour, because we have 


learnt holy commands which we knew not and have not been 
deceived ’’), 
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succumbed to the authority of the Old Testament, 
with the light thrown on it by Christianity ! Whenever 
a proof was required, here was this book all ready.’ 
The mission was reinforced and positively advanced 
by the behaviour of Christian men and women. Paul 
often mentions this, and in 1 Pet. iii. 1 we are told 
that men who do not believe the Word are to be won 
over without a word by means of the conduct of their 
wives.” The moral life of Christians appealed to a 


1 Strictly speaking, we have no mission-literature, apart from the 
fragments of the “ Preaching of Peter” and the Apologies, while the 
latter also entertain apologetic designs upon those who are already 
convinced of Christianity. The New Testament, in particular, does 
not contain a single missionary work. The Synoptic gospels must 
not be embraced under this category, for they are catechetical 
works, intended for the instruction of people who are already 
acquainted with the principles of doctrine, and who require to 
have their faith enriched and confirmed (cp. Luke i. 4). One 
might with greater reason describe the Fourth gospel as a missionary 
work, and the prologue especially suggests this view; yet even 
here the description would be inapplicable. Primarily, at any rate, 
even the Fourth gospel has Christian readers in view, for it is 
certainly Christians and not pagans who are addressed in xx. 31. 
Acts presents us with a history of missions, as is the deliberate 
intention of the author; but ch. i. 8 states what is merely the 
cardinal, and by no means the sole theme of the book. 

2 Details upon Christian women follow in Book IV Chap II. 
But here we may set down the instructive description of a Christian 
woman's daily life, from the pen of Tertullian (ad uzor., II. iv. f.) 
Its value is increased by the fact that the woman described is 
married to a pagan. 

“If a vigil has to be attended, the husband, the first thing 
in the morning, makes her an appointment for the baths; if it 
is a fast-day, he holds a banquet on that very day. If she 
has to go out, household affairs of urgency at once come in the 
way. For who would be willing to let his wife go through one 
street after another to other men’s houses, and indeed to the 
poorer cottages, in order to visit the brethren? Who would like 
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man like Justin with peculiar force, and the martyr- 
doms made a wide impression. It was no rare 
occurrence for outsiders to be struck in such a way 
that on the spur of the moment they suddenly 
turned to Christianity. But we know of no cases 
in which Christians desired to win, or actually did 
win, adherents by means of the charities which they 
dispensed. We are quite aware that impostors 
joined the church in order to profit by the brotherly 
kindness of its members; but even pagans never 
charged Christianity with using money as a missionary 
motive. What they did allege was that Christians 
won credulous people to their religion with their 
words of doom, and that they promised the heavy- 
laden a vain support, and the guilty an unlawful 
pardon. In the third century the missionary methods 
multiplied. It did seem at one moment in the crisis 
of the struggle against gnosticism as if the church 
could only continue to exist by prohibiting any inter- 
to see her being taken from his side by some duty of attending a 
nocturnal gathering? At Easter time who will quietly tolerate 
her absence all the night? Who will unsuspiciously let her go to 
the Lord’s supper, that feast which they heap such calumnies upon ? 
Who will let her creep into gaol to kiss the martyrs’ chains? or 
even to meet any one of the brethren for the holy kiss? or to 
bring water for the saints’ feet? If a brother arrives from abroad, 
what hospitality is there for him in such an alien house, if the very 
larder is closed to one for whom the whole storeroom ought to be 
thrown open! Will it pass unnoticed, if you make the sign 
of the cross on your bed or on your person? or when you blow 
away with a breath some impurity? or even when you rise by 
night to pray? Will it not look as if you sought to undertake 
some work of magic? Your husband will not know what it is that 
you eat in secret before you taste any food.” The description shows 
us how the whole daily life of a Christian was to be a confession of 
Christianity, and in this sense a propaganda of the mission as well. 
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course with that devil’s courtezan, philosophy ; and 
the “simplices et idiotae,” indeed, shut their ears 
firmly against learning. But even a Tertullian found 
himself compelled to oppose this standpoint, while 
the pseudo-Clementine Homilies made a vigorous 
attack upon the methods of those who would 
substitute dreams and visions for instruction and 
doctrine. That, they urge, is the method! of Simon 
Magus! Above all, it was the catechetical school of 
Alexandria, it was men like Clement and Origen, 
who by their patient and unwearied efforts won the 
battle for learning, and vindicated the rights of learning 
in the Christian church. Henceforward, Christianity 
used her learning also, in the shape of word and book, 
for the purpose of her mission (z.¢., in the East, for in 
the West there is little trace of this). But the most 


1 See Homil. xvii. 14-19, where censure is passed on the view 
that it is safer “‘to hear by means of an apparition than from the 
clearness of truth itself” (i706 érracias dxovew 7} wap avris evapyeias, 
14); 6 érracia, mucrevwv, we read, 7) dpdpare Kal évurviw ayvoe rin 
mortever (“ He who believes in an apparition or vision and dreams, 
does not know in whom he is believing”). Cp. 17: kat doePeis 
épdpara Kal évirvia dAnOy BAérovow TO eboeBet éuditw kat 
KaBapd dvaBdvSe TE ve 7d GAnOes, odk dveipw orrovdaldpevov, &AXE 
cuvéce ayabois Siddpuevoy (“ Even impious men have true visions and 
dreams but truth bubbles up to the natural and pure mind of 
the pious ; it is not worked up through dreams, but vouchsafed to the 
good through their understanding”). In § 18 Peter explains that 
his own confession (Matt. xvi.) first became precious to himself 
when Jesus told him it was the Father who had allowed him to 
participate in this revelation. Td ¢fwOev ov émraciév Kat évurviov 
Syrwbjvai te ob« eorw aroxadvpews dAAG épyys (“The declaration of 
anything external by means of apparitions and dreams is the mark, 
not of revelation, but of wrath divine”). In § 19 a negative answer 
is given to the question ‘whether anyone can be rendered fit for 
instruction by means of an apparition” (et tis de érraciay mpds 
didackadiav copicOivat Sivarat). 


3] 
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powerful agency of the mission during the third 
century was the church herself in her entirety. As 
she assumed the form of a great syncretistic religion 
and managed cautiously to bring about a transforma- 
tion which gnosticism would have thrust upon her 
violently, the mere fact of her existence and the 
influence exerted by her very appearance in history, 
wielded a power that attracted and captivated men. 


When a newcomer was admitted into the Christian 
church he was baptized. This rite (“ purifici roris 
perfusio,” Lactant., iv. 15), whose beginnings lie wrapt 
in obscurity, certainly was not introduced in order to 
meet the pagan craving for the mysteries, but as a 
matter of fact it is impossible to think of any symbolic 
action which would prove more welcome to that 
craving than baptism with all its touching simplicity. 
The mere fact of such a rite was a great comfort in 
itself, for few indeed could reconcile themselves to a 
purely spiritual religion. The ceremony of the indi- 
vidual’s immersion and emergence from the water 
served as a guarantee that old things were now 
washed away and gone, leaving him a new man. 
The utterance of the name of Jesus or of the three 
names of the Trinity during the baptismal act brought 
the candidate into the closest union with them; it 
raised him to their height. Speculations on the 
mystery at once commenced. Immersion was held 
to be a death; immersion in relation to Christ was 
a dying with him, or an absorption into his death ; 
the water was the symbol of his blood. Paul had 
already taught this doctrine, but he rejected the 
speculative notions of the Corinthians (1 Cor. i. 
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13 f.) by which they also sought to bring the 
person baptized into a mysterious connection with 
the person who baptizes. It is remarkable how 
he thanks God that personally he had only baptized 
a very few people in Corinth. This is not, of course, 
to be taken as a depreciation of baptism, which Paul, 
like his fellows, recognized to be simply indispensable. 
The apostle is merely recollecting, and recollecting 
in this instance with satisfaction, the limitation of 
his apostolic calling, in which no duty was imposed 
on him beyond the preaching of the word of God. 
Strictly speaking, baptism does not fall within his 
jurisdiction. He may perform the rite, but commonly 
it is the business of other people. In the majority of 
cases it implies a lengthy period of instruction and 
examination, and the apostle has no time for that: 
his task is merely to lay the foundation. Baptism, 
therefore, marks, not the actual initiation, but the 
final stage of the initiation. 

‘Fiunt, non nascuntur Christiani”: men are not 
born Christians, but made Christians. This remark 
of Tertullian (Apol. xvii.) may have held true of the 
large majority even after the middle of the second 
century, but thereafter a companion feature arose in 
the shape of the natural extension of Christianity 
through parents to their children. Subsequently to 
that period the practice of infant baptism was also 
inaugurated; at least we are unable to get certain 
evidence for it at an earlier date." But whether 
infants or adults were baptized, baptism in either 
case was held to be a mystery which involved 


1 Here, too, I am convinced that the saying holds true, ‘ab 
initio sic non erat.” 
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decisive consequences of a natural and supernatural 
kind. It was the general conviction that baptism 
effectually cancelled all past sins of the baptized 
person, apart altogether from the degree of moral 
sensitiveness on his own part; he rose from his 
immersion a perfectly pure and perfectly holy man. 
Now this sacrament played an extremely important 
role in the mission of the church. It was an act as 
intelligible as it was consoling; the ceremony itself 
was not so unusual as to surprise or scandalize people 
like circumcision or the taurobolium, and yet it was 
something tangible, something to which they could 
attach themselves.1. And if one added the story of 


1 At the same time, of course, people of refined feeling were 
shocked by the rite of baptism and the declaration, involved in 
it, that all sins were now wiped out. Porphyry, whose opinion in 
this matter is followed by Julian, writes thus in Macarius Magnes 
(iv. 19) :—* We must feel amazed and concerned about our souls, 
if a man thus shamed and polluted is to stand out clean after a 
single immersion, if a man whose life is stained by so much 
debauchery, by adultery, fornication, drunkenness, theft, sodomy, 
murder by poisoning, and many another shameful and detestable 
vice—if such a creature, I say, is lightly set free from it all, 
throwing off the whole guilt as a snake sheds its old scales, 
merely because he has been baptized and has invoked the name 
of Christ. Who will not commit misdeeds, mentionable and un- 
mentionable, who will not do things which can neither be described 
nor tolerated, if he learns that he can get quit of all these shameful 
offences merely by believing and getting baptized, and cherishing 
the hope that he will hereafter find forgiveness with him who is 
to judge the living and the dead? Assertions of this kind cannot 
but lead to sin on the part of anyone who understands them. They 
teach men constantly to be unrighteous, They lead one to under- 
stand that they proscribe even the discipline of the law and 
righteousness itself, so that these have no longer any power at 
all against unrighteousness. They introduce a lawless life into 
an ordered world. They raise it to the rank of a first principle, 
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Jesus being baptized by John—a story which was 
familiar to everyone, since the gospel opened with it— 
not merely was a fresh field thrown open for profound 
combinations of ideas and speculations, but, thanks to 
the precedent of this baptism of Jesus, the baptism 
to which every Christian submitted acquired new 
unction and a profounder content. As the Spirit 
had descended upon Jesus at the former baptism, 
so God’s Spirit hovered now upon the water at 
every Christian’s baptism, converting it into a bath 
of regeneration and renewal. How much ‘Tertullian 
has already said about baptism in his treatise de 
baptismo! Even that simple Christian, Hermas, 
sixty years previous to Tertullian, cannot say enough 
on the topic of baptism (Szm., ix. 16); the apostles, 
he exclaims, went down into the under-world and 
there baptized those who had fallen asleep long ago. 
It was as a mystery that the Gentile church took 
baptism from the very first,’ as is plain even from 
the history of the way in which the sacrament took 


that a man has no longer to shun godlessness at all—if by the 
simple act of baptism he gets rid of a mass of innumerable sins. 
Such, then, is the position of matters with regard to this boastful 
fable.” But is Porphyry here quite candid in his detestation of 
sacraments and their saving efficiency in general, as well as in 
his description of the havoc wrought upon morals by baptism? 

! This sacrament was not, of course, performed in secret at the 
outset, nor indeed for some time to come. It is not until the 
close of the second century that the secresy of the rite begins to 
appear, partly for educative reasons, partly because more and more 
stress came to be laid on the nature of baptism as a mystery. 
The significance attaching to the correct ritual as such, is evident 
as early as the Didaché (vii.), where we read that in the first 
instance running water is to be used in baptism; failing that, cold 
standing water; failing that, warm water; failing a sufficient 
quantity even of that, mere sprinkling is permissible. 
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shape. People were no longer satisfied with the 
simple bath of baptism. The rite was amplified ; 
new ceremonies were added to it; and, like all the 
mysteries, the holy transaction underwent a develop- 
ment. Gradually the new ceremonies asserted their 
own independence, by a process which also is familiar. 
In the treatise I have just mentioned, Tertullian 
exhibits this development at an already advanced 
stage,! but on the main issue there was little or no 
alteration ; baptism was essentially the act by which 
past sins were entirely cancelled. 

It was a mysterium salutare, a saving mystery ; 
but it was also a mysterium tremendum, an awful 
mystery, for the church had no second means of 
grace like baptism. The baptized person must 
remain pure, or (as 2 Clem., ¢.g., puts it) “keep the 
seal pure and intact.” Certain sects attempted to 
introduce repeated baptism, but they never carried 
their point; baptism, it was steadily maintained, 
could never be repeated, although the sacrament of 
penance gradually arose, by means of which the 
grace lost after baptism could be restored. Despite 
this, however, there was a growing tendency in the 
third century to adopt the custom of postponing 
baptism until immediately before death, in order to 
make the most of this comprehensive means of grace. 

2 On the conception and shaping of baptism as a mystery, see 
Anrich’s Das antike Mysterienwesen in seinem Einfluss auf das 
Christentum (1894), pp. 84 f., 168 f, 179 f., and Wobbermin’s 
Religionsgeschich. Studien z. Frage d. Beeinflussung des Urchristentums 
durch das antike Mysterienwesen (1896), pp. 143 f. The latter 
discusses o¢payis, ofpayilew, puticpds, pwrifewv, and ovpBorov, the 


technical baptismal terms. The mysteries are exhibited in greatest 
detail by the Pistis Sophia. 
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Serious teachers fought against the custom, but they 
were not able to abolish it. 

No less important than baptism itself was the 
preparation for it. Here the spiritual aspect of the 
Christian religion reached its highest expression ; 
here its moral and social power was plainly shown. 
The Didaché at once corroborates and elucidates the 
uncertain information which we possess with regard 
to this point from the previous period. The pagan 
who desired to become a Christian was not baptized 
there and then. When his heart had been stirred by 
the broad outlines of the preaching of the one God 
and the Lord Jesus Christ as saviour and redeemer, 
he was then shown the will and law of God, and 
what was meant by renouncing idolatry. No sum- 
mary doctrines were laid down, but the “two ways” 
were put before him in a most comprehensive and 
thoroughgoing fashion, and every sin was tracked 
to its lurking-place within. He had to renounce all 
sins and assent to the law of God, nor was he baptized 
until the church was convinced that he knew the moral 
code and desired to follow it (Justin, Apol., I. xvii: 
Aovoat TOV Te7ELG MEvVOY Kal ovyKkaTrareBemévor, “to wash him 
who is convinced and has assented to our teaching ”).’ 


' Cp. Orig., c. Cels., III. li.: “ Having previously tested, as far 
as possible, the hearts of those who desire to become their hearers, 
and having given them preliminary instruction by themselves, 
Christians admit them into the community whenever they evince 
adequate evidence of their desire to lead a virtuous life. Certain 
persons are entrusted by Christians with the duty of investigating 
and testing the life and conduct of those who come forward, in 
order to prevent people of evil behaviour from entering the 
community, and at the same time to extend a hearty welcome to 
people of a different stamp and to improve them day by day.” 
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The Jewish synagogue had already drawn up 4 
catechism for proselytes and made morality the 
condition of religion; it had already given a train- 
ing for religion. Christianity took this up, deepened 
it, and freed it from all externalism. In so doing 
it was actuated by the very strongest motives, for 
otherwise it could not protect itself against the 
varied forms of “idolatry” or realize its cherished 
ideal of being the holy church of God. For over 
a century and a half it ranked everything almost 
secondary to the supreme task of maintaining its 
morality. It recognized no faith and no forgiveness 
that could serve as a pillow for the conscience, and 
one reason why the church did not triumph over 
gnosticism at an earlier period was simply because 
she did not like to shut out people who owned Christ 
as their Lord and led a strictly moral life. Her 
power lay in the splendid and stringent moral code 
of her baptismal training; moreover, every brother 
was backed up and assisted in order that he might 
continue to be fit for the duties he had undertaken 
to fulfil.” 


It is heartily to be deplored that the first three 
centuries present us with no biographies depicting 
the conversion or the inner rise and growth of any 
Christian personality. It is not as if such documents 
had perished ; they were never written. We do not 
even know the inner history of Paul up to the day 


1 Origen distinctly remarks (III. liii.) that the moral training of 
catechumens and of young adherents of the faith varied according 
to the requirements of their position and the amount of their 
knowledge. 
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on which he reached Damascus; all we know is the 
rupture which Paul himself felt to be a sudden 
occurrence. Justin indeed describes to us (in his 
Dialogue with Trypho, i. f.) the steps leading up to his 
secession to Christianity, his passage through the 
philosophic schools, and finally his apprehension of 
the truth which rests on revelation; but the narrative 
is evidently touched up and it is not particularly 
instructive. Thanks to Tatian’s Oratio, we get a 
somewhat ‘deeper insight into that writer’s inner 
growth, but here, too, we are unable to form any 
real idea of the change. Otherwise, Cyprian’s little 
treatise ad Donatum is of the greatest service. 
What he sought for was a power to free him from 
an unworthy life, and in the Christian faith he found 
this power. 

How deeply must conversion have thrust its wedge 
into marriage and domestic life! What an amount 
of strain, dispeace, and estrangement, conversion must 
have produced, if one member was a Christian while 
another clung to the old religion! ‘Brother shall 
deliver up brother to death, and the father his child: 
children shall rise up against their parents and have 
them put to death.” “I came not to bring peace on 
earth, but a sword. For I came to set a man at 
variance with his father, and the daughter against her 
mother, and the daughter-in-law against her mother- 
in-law; and a man’s foes shall be they of his own 
household. He who loveth father and mother more 
than me is not worthy of me; and he who loves son 
or daughter more than me is not worthy of me” 
(Matt. x. 21, 34-87). Only a very scanty record of 
these tragedies has come down to us. The orator 
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Aristides (Orat. xlvi.) alludes to them in a passage 
which will come up before us later on. Justin (A pol. 
ii.) tells us of an aristocratic couple in Rome, who 
were leading a profligate life. The woman became 
a Christian, and, unable ultimately to put up with 
her profligate husband any longer, proposed a divorce ; 
whereupon he denounced her and her teacher to the 
city prefect as Christians... When Thecla became a 
Christian, she would have nothing to do with her 
bridegroom—a state of matters which must have been 
fairly common, like the refusal of converted wives to 
admit their husbands’ marital rights. Thecla’s bride- 
groom denounced her teacher to the magistrates, and 
she herself left her parents’ house. The scenes 
between Perpetua’ and her father are most affecting. 
He tried at first to bring her back by force,’ and then 
besought her with tears and entreaties (ch. v.).* The 


1 Tertullian distinctly says (ad u«or., II. v.) that heathen 
husbands held their wives in check by the fact that they could 
denounce them at any moment. 

2 « Honeste nata, liberaliter instituta, matronaliter nupta, habens 
patrem et matrem et fratres duos, alterum aeque catechuminum, et 
filium infantem ad ubera” (“ A woman of respectable birth, well 
educated, a married matron, with a father, mother, and two brothers 
alive, one of the latter being, like herself, a catechumen, and with 
an infant son at the breast ”’ ). 

3 « Tune pater mittit se in me, ut oculos mihi erueret, sed vexavit 
tantum tune paucis diebus quod caruissem patrem, domino 
gratias egi et refrigeravi absentia illius” (‘Then my father flung 
himself upon me as if he would tear out my eyes. But he only 
distressed me then afew days after my father had left me, 
I thanked the Lord, and his absence was a consolation to me”’), 
ch, iii. 

4 «Supervenit de civitate pater meus, consumptus taedio et 
adscendit ad me, ut me deiiceret dicens: Filia, miserere canis meis, 
miserere patri, si dignus sum a te pater vocari; si his te manibus ad 
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crowd called out to the martyr Agathoniké, “ Have 


pity on thy son!” But she replied, “He has God, 
and God is able to have pity on his own.” «‘ Uxorem 
iam pudicam maritus iam non zelotypus, filium iam 
subiectum pater retro patiens abdicavit, servum iam 
fidelem dominus olim mitis ab oculis relegavit ” (Tert., 
A pol. iii.: “Though jealous no longer, the husband 
expels his wife who is now chaste; the son, now 
obedient, is disowned by his father who was formerly 


hunc florem aetatis provexi, si te praeposui omnibus fratribus tuis ; 
ne me dederis in dedecus hominum. aspice fratres tuos, aspice mat- 
rem tuam et materteram, aspice filium tuum, qui post te vivere non 
poterit haec dicebat quasi pater pro sua pietate, basians mihi 
manus, et se ad pedes meos jactans et lacrimans me iam non filiam 
nominabat, sed dominam” (‘Then came my father from the city, 
worn out with anxiety. He came up to me in order to cast me 
down, saying, ‘ Daughter, have pity on my grey hairs; have pity on 
your father, if I am worthy to be called your father; if with these 
hands I have brought you up to this bloom of years, if I have 
preferred you to all your brothers, hand me not over to the scorn 
of men. Consider your brothers, your mother, your aunt, your son 
who will not be able to survive you.’ So spake my father in 
his affection, kissing my hands and throwing himself at my feet, 
and calling me with tears, not daughter, but lady”). Cp. vi.: “Cum 
staret pater ad me deiciendam jussus est ab Hilariano (the judge) 
proici, et virga percussus est. et doluit mihi casus patri mei, quasi 
ego fuissem percussa: sic dolui pro senecta eius misera (“ As my 
father stood there to cast me down from my faith, Hilarianus 
ordered him to be thrown on his face and beaten with rods; and 
my father’s ill case grieved me as if it had been my own, such was 
my grief for his pitiful old age”); also ix.: “Intrat ad me pater 
consumptus taedio et coepit barbam suam evellere et in terram 
mittere et prosternere se in faciem et inproperare armis suis et 
dicere tanta verba quae moverent universam creaturam” (“ My father 
came in to me, worn out with anxiety, and began to tear his beard 
and to fling himself on the earth, and to throw himself on his face 
and to reproach his years, and utter such words as might move all 
creation’). 
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lenient ; the master, once so mild, cannot bear the 
sight of the slave who is now faithful”). Similar 
instances occur in many of the Acts of the martyrs.’ 
Genesius (Ruinart, p. 812), for example, says that he 
cursed his Christian parents and relatives. But the 
reverse also happened. When Origen was young, 
and in fact little more than a lad, he wrote thus to 
his father who had been thrown into prison for his 
faith : “Take heed not to change your mind on our 
account ” (Eus., HE., vi. 2).2. In how many cases 


1 During the persecution of Diocletian, Christian girls of good 
family (from Thessalonica) ran off and wandered about, without 
their father’s knowledge, for weeks together in the mountains 
(“ Acta Agapes, Chionie, Irenes,” in Ruinart’s Acta Mart., Ratisbon, 
1859, p. 426). How bitterly does the aristocratic Fortunatianus com- 
plain before the judge, in the African Acts of Saturninus and Dativus 
(dating from Diocletian’s reign; cp. above, p. 456), that Dativus 
crept into the house and converted his (the speaker’s) sister to 
Christianity during the absence of her father, and then actually 
took her with him to Abitini (Ruinart, p. 417). Compare the 
scene between the Christian soldier Marcianus and his wife, a 
woman of pagan opinions, in the Acts of Marcianus and Nicander 
(Ruinart, p. 572). When her husband goes off to be executed, 
the woman cries: “Vae miserae mihi! non mihi respondes? 
miserator esto mei, domine; aspice filium tuum dulcissimum, 
convertere ad nos, noli nos spernere. Quid festinas? quo tendis? 
cur nos odisti?” (“ Ah, woe is me! will you not answer me? pity 
me, sir. Look at your darling son. Turn round to us; ah, scorn 
us not. Why hasten off? Whither do you go? Why hate us?”’) 
See also the Acta Irenaei, ch. iii. (op. cit., p. 433), where parents 
and wife alike adjure the young bishop of Sirmium not to sacrifice 
his life—Of the martyr Dionysia we read (in Eus., H.E., vi. 41. 
18):  rodAvras pév, odx trp Tov Kipioy 8 ayarycaca eavTys TO. 
réxva (“ She had a large family, but she loved not her own children 
above the Lord’’), 

* Cp. Daria, the wife of Nicander, in the Acts of Marcianus and 
Nicander, who exhorted her husband to stand firm. Also the Acts 
of Maximilianus, where the martyr is encouraged by his father, 
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the husband was a pagan and the wife a Christian 
(see below, Book IV Chap. II.). Such a relation- 
ship may have frequently remained endurable, but 
think of all the distress and anguish involved by 
these marriages in the majority of cases. See 
what Arnobius says (ii. 5): Malunt solvi conjuges 
matrimoniis, exheredari a parentibus liberi quam 
fidem rumpere Christianam et salutaris militiae sacra- 
menta deponere” (“ Rather than break their Christian 
troth or throw aside the oaths of the Christian 
warfare, wives prefer to be divorced, children to 
be disinherited ”). 

A. living faith requires no special “methods” for 
its propagation; on it sweeps over every obstacle, 
nor can even the strongest natural affections avail 
to overpower it. But it is only to a very limited 
extent that the third century can be regarded in this 
ideal aspect. From that date Christianity exerted 
her influence as the monotheistic religion of mysteries 
and as the powerful church which embraced holy 
persons, holy books, a holy doctrine, and a sanctifying 
cultus. She even stooped to meet the needs of the 
masses in a way very different from what had hitherto 
been followed, and she studied their traditional habits of 
worship and their polytheistic tendencies by instituting 
and organizing festivals, deliverers, saints, and local 
sacred sites, after the popular fashion. In this con- 
nection the missionary method followed by Gregory 
Thaumaturgus (to which we have already referred on 
p. 395) is thoroughly characteristic ; by consenting to 
who rejoices in the death of his son; and further, the Acta Jacobi 


et Mariani (Ruinart, p. 273), where the mother of Marianus exults 
in her son’s death as a martyr. 
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anything, by not merely tolerating but actually 
urging a certain syncretism, it achieved, so far as 
the number of converts was concerned, the most 
brilliant success. In the following Book (Chap. III., 
sect. III.z.) detailed information will be given upon 
this point. 
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